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FOREWARD. 


It is well-known that the.Brahma- 
S4tra of B^dariiyaiTiahas been interpreted 
by different Ach&ryyai’ belonging to 
distinctly different cults, who be canae 
founders of sects and great system- 
build ers. Among those, RSmflnuja and 
Mil.dhva have imposed on them two self- 
consistent philosophical systems called 
Vi^isht gidwaita and D waita. The cults 
of Vishnu werg^ called Bh^gavata or 
Panchar&tra^a^^d those of S iva, P&supata 
or Meiheswara, and the followers of 
these s^Qoljs^ sought t o prove the ir 
orthodoxy by interpretin g the B rahma. 
S€frar'nn~lLCcor3ance with their own 
tenets, indicating their, claim to be based 
on, and regularly evolved from, ancient 
tradition. These movements unlike the 
earlier ones do not denominate the 
Supreme Being as Parama Brahman, but 
are expressly Vaishnava or ^aiva in their 
tone. Intense devotion or Bhakti to 
^iva or Nlr^ya^a characterises these 



( 2 ) 


schools, a devotion that expressed itself 
in all-absorbing love — a complete self- 
surrender. 

Among the Vaishijava school of in- 
terpreters of the Brahma-Shtra, two 
other noted Ach&,ryya^ besides RSmS.- 
nuja and M^idhva, are Ach&,ryya5 — 
Nimb&.rka and Balla^lklbNimb^rka’s view 
appears to have been largely influenced 
by the teachings of Bhflshkara who 
flourished in the first half of the ninth 
century and who interpreted the Vedanta 
system from the stand-point of Bhedfb- 
? bheda. This theory was not a new 
discovery of Bh6.shkara, but it was held 
by the ancient teacher Audulomi to 
which B&.dar&,yaiia himself refers in his 
Brahma-Sfltra. 

The learned author of the present 
work has based his English notes chiefly 
on the interpretation given by Nimb&rka 
of the Sfltra^ of B^darlbya^ia in his own 
commentary which is known as the 
“Vedfbnta-p^rij&,ta-Saurava.” The com- 
mentary is very brief and it contains no 
attack on rival theories; but its greatest 
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it seems, spared no pains in riiaking this 
abstruse philosophy easy of comprehen- 
sion by the beginners as well by the 
busy general readers. ..The method of 
interpretation and the mode ol explana- 
tion are so simple and so natural that 
the book, it may be confidently hoped, 
will prove of immense usefulness to those 
for whose sake the author has taken so 
much pains. With a view to enable the 
readers to grasp the contents of the 
different sections, the author has, at the 
commencement of each new section, 
given a sketch which cannot but prove a 
great help to them. One cannot but 
admire the author’s thorough mastery 
of his subject and painstaking labour 
which he has brought to bear upon his 
task. 

The author must be congratulated on 
the noble service he has rendered to his 
countrymen and to the English-knowing 
world as well, by the publication of this 
venerable work. A glossary explain- 
ing the difficult terms and expressions 
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appended 'to the end of the book has 
greatly enhanced its value. 

Senate House Kokileswar Sastri 

Calcutta tJniversity: }. of the Calcutta 

The 20th Nov., 1926. J University. 



PREFACE. 

Impelled by a strong desire through 
the grace of my beloved Guru,* to get a 
clear idea of Brahma-VidySi (knowledge 
of Brahma), I studied several Upanishadj 
and other treatises on the subject, and 
ultimately turned to the greatest Hindu 
■philosophy, the Vedanta SAtra, which 
is, broadly speaking, a synthetic study of| 
these Upanishadx. In course of my 
study I had special difficulties in getting 
at the exact meaning of many words in 
the Sdtrai- or apjfjorisms. Supposing 
that other persons also may have en- 
countered similar difficulties, I have, 
in the present book, tried to give in a 
glossary English equivalents of the 
technical words used in the Sfltra^, in 
addition to the full explanation of the 
text comprehending the meaning of each 
term in English together with the origin 
al references to the Upanishad^ with 
their English translations. The reason 
why I write this book in English and 
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not in my own mother tongue, Bengali— 
is that it may also be of some use to 
people outside Bengal, and that other 
people ■ throughout the English-speaking 
world may also get a rough idea of the 
most liberal and at the same time the 
orr andest philosophy th^rfdipdmf. I 
venture to bring our'^his publication, 
being prompted by the consideration 
that persons, who have an eager desire 
to study this philosophy but have not the 
requisite knowledge of Sanskrit, may get 
the benefit of my labour without under- 
going the same for themselves. 

A sketch of the whoh book, divide'd in- 
to sixteen parts, has also been prepared 
section by section (PMa), and appended 
to the beginning of each section, with a 
view to give a preliminary idea of the 
whole section and to show the connecting 
link between the. Sfitra^ before one 
enters upon their study, as well as to 
help the class of readers who want to 
have a'^limpse of the entire Vedflnta 
philosophy without going through the 
individual Sfitraj. 
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I have endeavoured to present an uh. 
biassed interpretation of the abstruse 
apjiorisms of the Ved&nta Shtra without 
being influenced by the views of the 
different commentators, the most illustri- 
ous of them being Ach^rya^ Sankara, 
R&manuja and M&dhva. These com- 
mentators have tried to establish theories 
of their own, such as the uncompromising 
monism of Sankara, the 

differentiated monism ( ) of 
RAm&nuja and the strict dualism (f 
of M&dhva. Ach&rya Sankara had in 
view, while preparing his commentary 
the purpose of chiefly combating the 
b aneful effects which blind ritualism had 
b rought to bear upon Hinduism . It is 
only Nimb&rk&chftrya who, as I under- 
stand him to be, has been the most 
unbiassed of the commentators; and this 
induced me principally to follow his luie 
of thought while writing out this book. 
Achfirya Nimb&rka reconciles all the 
different views, regarding the Lord, 
taken by Ach&^ryas Sankara, R&m^nuja, 
Mfidhva and others, and proves that their 
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•views are all true in respect of the parti- 
cular aspect of Brahma dealt with by 
them, each in his own way; as for in- 
stance, Achfirya S ankara has taken Him 
i n His transcendent aspect, while Rfim/ t- 
nuia has taken Hiiti in His immanent 

J ^ .. .... art! i)MiTrityaw*nn-y* 

a spect princip^Uy; but t HF^jew, taker^ 
by A ch^rya Nimb6 .rka, is the adjustment 
“oFT Be different "I news"' taken by^the 
dillEerent commentators; in this all- 
embracing character lies the greatness 
of his commentary. 1 have, however, 
noted the views of Ach&rya Sankara in 
instances of material difference. 

With my humble capacities I have 
tried my level best to present my ex- 
positions as lucidly as possible, with a 
vifw to bring the subject ^witjiin the 
easy conception of the ordinary reader 
It is for the learned public to judge how 
far I have been successful in my humble 
^deavours. While placing my work 
ip the hands of my readers, I beg leave 
to invite their friendly and sympathetic 
criticism, so that it may come out divested 
of its glaring faults in the next edition. 
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In my present attempt I have been 
immensely helped by the D^r^anik 
Brahma Vidy^ of Srijut T4rA Kifore 
^arml, Chaudhuri, at present Braja 
Videhi Mohant Mah&rfij Santa DIs 
B&b^ji of Brind^ban, who also kindly 
went through some portions of the 
manuscript, favouring me with valuable 
suggestions during his visit to Barisal* 
He expressed his unqualified satisfaction 
at my attenipt and encouraged its publi- 
cation, for which my sincerest gratitude 
is due to him, I have also been occasion- 
ally helped by Pandit Jiw&.nanda Vidy^- 
sflgar’s ^^nkara Bh^shya, as well as its 
English translation by the renown^ 
oriental scholar, the late°~Mr, George 
Thibautru f ' wEIch tne copies were kindly 
lent me by my earnest well-wisher and 
late professor in College, Babu Rfljendra 
Ifhl Banerjee, M. A., B. L,, at present 
Government Pleader of Barisal. Babu 
Prabhftt Chandra Banerjee, B. A. a 
colleague of mine, has also rendered me 
great services by thoroughly revising the 
manuscript and giving me important 
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suggestions. I am, therefore, greatly 
thankful to these gentlemen. My son- 
in-law Srinifin Surendra N^th Bhatt&- 
ch&rya M. A., a brilliant university 
scholar in Vedanta, at present Professor 
of Sanskrit, B. N. College, Bankipore 
has also thoroughly gone through the 
book, making changes and improvements 
in several places, and has been mainly 
instrumental in bringing the book to 
light by going through the proof sheets 
and doing everything necessary for its 
publication. But it is chiefly through 
the Iinabaff>r| PtiPrpy of Sw ftmi Jn^n§i- 
nanda, a 'member of the same spiritual 
order with me, in his minutely revising 
the whole work, making additions and 
alterations, that it has been at all pos- 
sible to bring the book to completion. 
Last of all, I owe it to myself to declare 
for the information of- the public that the 
colouring of the whole book is- from the 
pen of revered ^rimat Jagadis Mukerjee, 
the distinguished educationist and unos- 
tentatious living saint, of BarisM, who has 
bee^ kind enough to spare no pains to 
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give the work a presentable shape; 
language fails to express my deep debt 
of gratitude to him for his self-imposed 
labour extending over several months. 
I also offer my heartiest thanks to 
S'rijut Kokileswar '^4stri of the Calcutta 
University for kindly writing the B'ore- 
ward for my book. 


Barisal, 

Kalibari Ward: Sridhar Majumdar. 

December, 1926. 
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by true devotion or Bhakti. The indi- 
viduality ( ) of the finite self is 

not dissolved even in the state of 
Mukti. This doctrine of NimbS-rkahas 
a fascination of its own, especially for 
those who do not care to dive deep into 
the labyrinth of subtle logical and 
metaphysical arguments, and yet desire 
to know what the celebrated system of 
Vedanta has to teach. 

The reader of this book will, I am 
sure, at once be agreeably surprised to 
find how faithfully and lucidly the 
author has acquitted himself of this his 
self-imposed task of labour and love as 
well. The greatest recommendation of 
the book is its clearness of expression’s 
and charming sweetness of its style. The- 
aim of the author, as indicated in his 
preface, in bringing out this publication, 
is to give a general and clear idea of the 
system of Vedanta to those English- 
knowing people who have a desire to 
learn something of this great system 
but have no opportunity or ability to 
study it in the original. The author has 
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charm lies in its remarkable perspicuity 
of diction and clearness of expression. 

The metaphysical doctrines as pro* 
pounded by Ach&rya Nimb&rka may be 
summarised here for the benefit of the. 
readers of this book. In this school, 
Brahman is regarded as both the Effi- 
cient and Material cause of the universe, 
Brahman is both Nirguna and Saguija, 
as It is not exhausted in the creation, but 
also transcends it. The universe is not, 
according to this view, unreal or illusory 
but is a true manifestation or Pari^jfima 
of Brahman. It may, however, be said to 
be unreal, only in the sense that the 
present state of its existence is not self- ’ 
sufficient and that it has no separate 
existence from Brahman. The universe 
is both identical with, as well as dif- 
ferent from, Brahman, even as a wave or 
bubble is the same as, and at the same 
time different from, water. The indi- 
vidual souls are parts of the Supreme 
Bel^g and are controlled by It.’ The ' 
Emancipation lies in realising the true 
nature of the Spirit and it is attainable 
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The Vedanta Philosophy. 

CHAPTER I. 

SECTION I. 

SKETCH, 

This section begins with a hint in 
SMra 1, that the book is meant for those, 
who have got a genuine desire for 
knowledge of Brahma, and not for those, 
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who would Study philosophy merely for 
intellectual culture, and that such a desire 
may arise in those persons alone who have 
been well acquainted with the religious 
rites and have realized that they can never 
yield everlasting bliss. The subsequent 
Satraj discuss what this Brahma is. 

. Sfttras 2 — 4 show, by reference to ^rutb, 
that Brahma is the cause of the universe; 
in other words, the whole universe, con- 
sisting of animate and inanimate objects, 
springs out of, exists in, and finally 
merges in. Him. Sfitra 3 states that 
Brahma is known only by the study of 
^ruti, and by no other means of know- 
ledge. Brahma is represented in ^ruti as 
••Sat-Chit-Ananda’ (Eternal Existence, 
consciousness and Bliss). Sfltra 2 estab- 
lishes His character of eternal existence, 
as the cause of the universe certainly 
•exists eternally. 

Sfltra^ 5 — 12 showthat none but Brahma 
is admitted by ^ruti to be the cause of 
the universe. As the cause of the uni- 
verse is stated in ^ruti to exercise His 
will-power in producing it. He cannot 
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be an insentient principle like the inert 
Pradh&na of the S&nkhya philosophy. It 
should be noted that Brahma is established 
here in His character of Pure Cons- 
ciousness (Chit). 

SCltrav 13 — 20 show that Brahma is All- 
Bliss (Anandam' and that by the term 
Anandamaya (Bliss Irnmense) in ^ruti 
is meant neither the individual soul, nor 
the Pradhflna of S&nkhya. From Stltra 
13 onward, there are taken up, for dis- 
cussion, some passages of ^ruti regarding 
‘Anandamaya’, that appear at first sight 
to indicate something other than Brahma; 
but the Sfitra^ prove that they all describe 
jione but Brahma in His various aspects. 

Sfitra^ 21 and 22 point out Brahma 
as the Innermost Spirit of all, ,fr.pm 
the highest sun down to the pettiest 
creature on earth. 

SAtra 23 points out that Brahma is 
sometimes termed, in ^ruti, as AJcAbji^* 
the final destination of the universe. 

SAtra 24 similarly points out that He 
is PxAjn^Life-Energy). 

♦ Fox* the meaning of the word ‘Ak&^a’ vuie the glossary* 
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SAtraj 25 — 28 point out that Brahma 
is termed, in some ^ruti, as Jyoti (Light) 
and as such, comprising the whole uni- 
verse in His quarter part only, while 
transcending the creation in His three 
quarters. So He is not exhausted in 
the creation, though immanent in it. 

SCitra^ 29 — 32 show, by way of corrobo- 
ration of SAtra 24, that Brahma is 
manifested as Priina (Life-Energy); and 
that it is also proved from the scripture 
that the individual soul, when he per- 
ceives Brahma in himself, thinks and may, 
therefore, declare, himself as having the 
powers of -Brahma. It has been inci- 
dentally shown by SAtra 32, that there 
are three ways of meditation of Brahma, 
according to the capacity of the medita- 
tor; namely, (1) as manifested in Jiv4tm^, 
(2) as manifested in Prflna and (3) as in- 
dependently of any manifestation in 
either. 

This section has given a bird’s-eye 
view of the subjects, dealt with in the 
Brahma-Siitra, namely, the nature of the 
Supreme Spirit, of the individual soul’ 
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and the universe, and their inter-relation, 
and incidentally gives suggestions on 
divine medit^'tion. They will be elabo- 
rated later on. 


Sutra I. Snir^T^n 

[Here the author of the Sfltra^ means 
to say that a genuine desire for the 
knowledge of Brahma must arise in one 
before one begins to study Ved&nta.] 

%!S{ (afterwards), (therefore), 
^rar^T ( a desire for the knowledge of 
Brahma). 

Explanation: — After having acquired a 
knowledge of Karmai' (religious rites) 
prescribed in the V eda^ and having known 
that their results cannot give everlasting 
bliss, a time comes when a person be- 
comes indifferent to Karmaj; and there- 
fore naturally a desire arises in him for 
the knowledge of Brahma, (the All- 
pervading Soul), Who is above Karma, 
and is the source of everlasting 
bliss. 
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x4.chS,rya Sankara says that even 
without having the knowledge of Karma- 
K&nda (that division of the Veda^ which 
is devoted to the treatment of religious 
ceremonies), a desire for the knowledge 
of Brahma may arise direct from the 
study of the Upanishads; so in his opinion 
this S4tra should hot be explained in the 
\vay that a desire for the knowledge of 
Brahma arises after the knowledge of 
Karmaj’, He explains that after one 
acquires the nine principal qualifications 
for divine meditation, a desire for the 
knowledge of Brahma arises. These 
nine principal qualifications are; (l)f5RE|T- 
(discrimination of perma- 
nent and transient things), (2) 

(aversion to the enjoyment, in 
this life or the next, of the consequences 
of one’s actions), (3) Vfw: (control of the 
mind), (4) (control of the external 
senses], (5) (cessation from worldly 

enjoyments), (6) f?rflpgT (endurance of the 
opposite extremes, such as happiness 
and misery, pleasure and pain, heat and 
cold), (7) (faith in the words of the 
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spiritual guide and of the Upanishads), 
(8) ^ain^apFU^ldeep concentration) and (9) 
(desire for salvation). 

This SAtra gives a hint as to the 
fitness of persons for the study of this 
philosophy ; meaning that those, who 
have got an earnest desire for the know* 
ledge of Brahma, are so fit. 

Sutra 2. 

[Answer to the enquiry after Brahma 
is given here in brief, and it is shown 
that Brahma, who is Sat (the Eter* 
nal Existence), is the only cause, stay 
and final resort of the universe.] 

(origination etc. origination, 
continuance and dissolution),^^ (of this, 
i. e., of this universe), (from Whom, 
i. e., from Brahma inquired into in 
Sfi.tra I). 

Explanation : — Brahma, the object of 
search in Sfitra 1, is He from whom the 
origination, continuance and dissolation 
of the universe are brought about. 

This Sfitra gives a descripition of 
Brahma, Who, being the originator. 
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preserver and (at the end) absorber of 
.this vast universe, must have unlimited 
powers and properties ; so He is omni- 
potent and omniscient. 

The idea of this Stitrafis taken from 
the Chh§,ndogya Upanishad, as well as 
from the Taittiriya Upanishad, as quoted 
below. Several other Upanishads also 
have similar expressions. 

(Every thing indeed is Brahma, ema- 
nating from Him, living and moving in 
Him and ultimately disappearing in 
Him; so He is to be worshipped in a 
•calm spirit.) 

Chh&ndogya Upanishad, Chap. Ill, 
14,1 

^ 1 

(From Whom all these visible things 
-emanate, by Whom they, so emanating, 
live, ?nd in Whom they disappear and 
enter, That is Brahma.) 

Taittiriya Upanishad, Bhriguballi, 1, 1 
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Sutra 3. I 

[An argument in support of Stitra 2, 
is given here.] 

(scriptures, sacred writings) 
(from the proof, because of the 

proof). 

Explanation: — It is because of the 
scriptures being the only proof ,that Ih^ 
proposition, laid down in Stitra 2^ can 
.be established. . , , 

As Brahma is beyond sensuous per- 
ception, He can be apprehended only on 
the authority of tfce Sruti.s or the Veda^ 
(the direct intuitions) of the greatest 
antiquity, the Smrith- (the inferential 
truths) and the Purij^5 t. e., the old my- 
thology,) and other scriptures directly 
following the ^rutii.) 

Sutra 4. rR 

'O 

[The argument in support- of Shtra 2 
is continued.] 

?j?T (that, tke established fact), g (but), 
(on account of agreement or 
harmony). 
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Explanation: — But that Brahma, as 
the only cause of the universe, is the 
dictum of the scripture, is established, 
liecause all the scriptures agree in this 
respect. 

An objection may arise against Sfitra 
3 from the standpoint of the Karma 
portion of the Veda^ where the dictum 
is to enjoin Karma (religious ceremonies). 
To this, SAtra 4 rejoins to say that the 
Vedai-, as a whole, agree in aiming 
mainly at Brahma and not at Karma j'. 
The term ‘g’ (but) in the SAtra implies 
a rejoinder to the objection that may be 
raised. 

Compare the ^ruti : — 



, ll” 

{Yama tnslrucis Nachiketd, saying^ 
^Whom all the Vedaj proclaim, Whom 
all religious practices aim at, seeking- 
Whom people observe abstinence from 
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sexual appetite, of Him I speak to thee 
briefly; Him we call ‘Om’). 

Kathopanishad, Chap. I, 2, 15. 
(Dialogue between Y ama and N achiketft).. 

Sutra 5. I 

[From this StLtra onward up to 
^■(itra 12 the principle of the S^nkhya 
philosophy, where Pradhlina (Primordial 
Matter) is described as the active cause 
of the universe, is refuted; and it is 
shown that Brahma, Who is ‘Chit’ (All*, 
intelligence) and so has will-power, is 
the efficient cause of the universe. 

An objection may be raised against 
Stitraj 2 — 4, where Brahma, the universal- 
spirit, has been stated to be the cause of 
the universe, as laid down in ^ruti ; and 
it may be said, by way of such objection,.. 
that the Sfinkhya Philosophy does not 
accept this view, but holds that Pradh&na 
(Primordial Matter) is the ultimate cause - 
of the universe. This objection, i. e., the 
principle of the S&nkhya Philosophy, is- 
refuted by this Sfltra and the following, 
ones (Stitraj 6—12)]. 
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fbecause of the word expressing 
i- seeing with consciousness, or 
simply willing or conceiving), sT (not, i. e.y 
the Primordial Matter is not the cause 
■ of the universe), (not held by 

Sruti ; — — ^ruti). 

Explanation: — From'the application of 
the words expressing ‘1;^’ (will, con- 
ception) in the Upanishads, to that which 
is the cause of the universe, it is under- 
stood that ^ruti does not hold Pradhana 
(Primordial Matter) to be the efficient 
cause of the universe. 

The purport is : — The Cause (Creator) 
of the universe, as stated by ^rutij, 
^^sesses will-power ; hence Pradh&na, 
which itself is inert and therefore cannot 
have such will-power, is not the efficient 
• cause of the universe. 

To explain this Sdlra some passages 
from the Upanishads should be quoted 
here, as they have reference to the 
•expression of (will,’ conception) :— <• 
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(O, my son., this universe at first^ 
before creation, was One with the only 
Being, the One without a second. That 
Being willed T will be many, I shall 
manifest myself so He brought forth , 
Tejas (Primordial heat). 

Chh&ndogyopanishad, Chap. V 1, 2, 2-3. 
(Dialogue between Udd&laka and his 
son, ^wetaketu). 

“ «ff 1 

I ^ 5?^ I 

(At first this universe was only one 
undifferentiated Self — the Universal Soui\ 
nothing else stirred. He willed ‘May 
I create worlds’. So he brought forth 
these worlds.) 

Aitareya Upanishad, Chap 1, 1, 1-2. 

There are similar expressions in other 
Upanishads also, such as the Brhad^- 
raTiyaka, etc. 

Sutra 6. 

[An argument in support of S^nkhya 
is adduced and refuted.) 
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(indirect, secondary), (if); 
(not), (from the word ‘mm' 

.t. e. soul). 

This SMra consists of two parts, 
namely, an objection and its reply. The 

• objection-portion is : — cl^ ; sod the 
reply-portion is : — ^51, I 

Explanation : — It may be argued that 
(willing), as stated in SAtra 5, has 
been applied in the ^ruti, indirectly in 
a figurative sense, to the inert P radhuna, 
as inert things are sometimes described 
as living beings ; so Pradh&na can well 
be accepted as the efficient cause of the 
^J^^Yerse. But that argument cannot 
.hold, because of the word A.tmt (soul) 
being applied subsequently in the Sruti 
to that which is the cause of the 
universe. 

Vide the Sruti : — 
l” 

(All this universe is in essence That ; 

That is the Truth; That is Atm§l (soul); 

that thou art, O, ^wetaketu). 
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ChMndogyopanishad, Chap. VI, 8, 7. 

(Instruction of Uddftlaka to his son, 
^wetaketu). 

Sutra 7. ^ 

[Further reason is adduced here to 
^rove that Pradh^na is not the cause of 
the universe.] 

(of the person absolutely 
devoted to That, the cause of the 
universe), (from the state- 

ment of salvation.) 

Explanation: — It is further proved 
from the statement, in ^ruti, that salva 
tion can be attained by one absolutely 
devoted to the Creator of the universe ; 
consequently the inert Pradh&na is not 
the Creator of the universe. 

The purport is : — It is stated in ^ruti 
that he, who is absolutely devoted to the 
Creator (Cause) of the universe, obtains 
his salvation ; but it is not reasonable 
that one obtains his salvation by abso- 
lute devotion to blind matter, Pradh&na. 
So Pradh^na cannot be the creator of 
the universe. 
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For the statement alluded to in the 
Stltra vide the ^ruti : — 

(He waits only till he is released, and 
thereupon unites with Brahma.) 

Chh&ndogyopanishad, Chap. VI 14, 2. 
Vide the Smriti also for such state- 
ment : — 

TOT ^ i 

V 

siirN ^srnr sir'^% n” 

(Oh thou descendant of Bharata, take 
thou shelter in Him in all respects j 
through His grace you shall get perfect 
peace- and. eternal resting place). 

Bhagavat Git&,, Chap. XVIII, 62. 

Sutra 8. I 

[Another reason is adduced to prove 
that Pradhl.na is not the creator of the 
universe.] 

(fitness to be rejected or dis- 
carded; inferiority), (f rom want 

of such expression in ^futi), (also), 
Explanation:-^! t— the rejection of the 
Pradhftna theory — is also proved from 
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want of any expression in ' ^ruti to the 
effect that the cause of the universe is in- 
ferior to anything else, and as such, to be 
rejected for the attainment of salvation. 

A seeker after salvation has been 
taught to fix his whole attention on the 
Cause; and it is certain that he cannot 
attain salvation by meditation upon inert 
Pradh^na. Had ^ruti meant Pradh^na to- 
be the cause of the universe, it would have 
certainly asked the devotee to discard 
such a cause and to look to something 
higher for his salvation (certainly pure 
unconsciousness, Pradh&,na cannot be 
the end and aim of spiritual culture). But, 
on the contrary, there are instructions in 
^ruti for divine meditation upon, and 
thinking oneself as part and parcel of^ 
the First Cause of the universe. Hence 
Pradhflna cannot be such a cause. 

Vide the ^ruti : — 

wir 
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(Have recourse to silence in always 
thinking “I am He, Who is not subject 
to birth and death, joy and sorrow, Who 
i.s beyond all classes and canons, lines 
and races, and Who is the parent of this 
universe, which again is in itself, an 
evolution of the spirit, i. e., Brahma”). 

Barfthopanishad, Chap. Ill, 7. 

Sutra 9. I 

[Further argument, to show that Pra- 
dh&na is not the cause of ’ the universe, 
is adduced.] 

irf?T^ (the proposition to be proved), 
(because of antagonism; as it 
goes against). 

Explanation: — Pradh&,na cannot be 
-taken to be the cause of the universe, as 
that would be antagonistic to the pro- 
position. 

The allusion is to chapter VI of the 
Chh&,ndogyopanishad, where Udddlaka 
proposed to his son, ^wetaketu, to prove 
a thing, by the knowledge of which 
every thing becomes known ; and he 
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began by saying “ 

(.for translation viae Sfltra 5). 
Now if that thing, which is proposed to 
be so proved and which is implied by 
(Sati in the above quotation, be 
taken to be Pradh&na, then the propo- 
sition — ‘by its knowledge every thing be- 
comes known’ — fails; as by the knowledge 
of Inert Matter the existence of the 
animate world cannot be explained. Pra- 
dhS,na, therefore, can, by no means, be 
construed to be the (Sat) of the 

passage quoted, which is established 
therein as the Cause of the universe. 

For the proposition vide the.^ruti: — 

. . . w T^rirrrr 

i” 

(Whereby the unheard is heard, the 
unconceived is conceived and the 
unknown is known. ... As for instance, 
my son, by the knowledge of a lump of 
earth, all things made of earth are 
Icnown ; they are mere changes of forms. 
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differing in names made of words ; the 
real substance is earth.) 
Chh'clndogyopanishad, Chap. VI, I, 3 — 4. 

Sutra 10. I 

[The argument, to prove that Pra- 
dh&,na is not the cause of the universe 
is continued.] 

^ in self) ; WBRI: («g:— fusion, 

merging ) ; (from fusion or 

merging). 

Explanation; — F rom the fact that the 
individual soul merges in Self (the Uni- 
versal Soul) in sound sleep, it is under- 
stood that Self, which is described in 
Sruti as the Ultimate Reality, the cause 
of the universe, is not Pradhfina. 

It is found in ^ruti that when a person 
is fast asleep the individual soul merges 
in Self, which is quite different from 
Pradhfbna and is the Reality ( ^ ) 

previously described as the cause of the 
universe. 

Vide the ^ruti: — 

5TFr ?Frr 5r?r 
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?I3OTl^5T 

<?IR^ ^ I ” 

[Oh my son, when this individual soul 
is fast asleep, then he becomes united 
with the Reality, he obtains the status 
•of Self, it is then called ‘merged in Self’ 
(the Universal Soul)]. 

Chh&ndogyopanishad, Chap. VI, 8, 1. 

Sutra 11. 

[The argument, to prove that Pra- 
dh^na is not the cause of the universe, 
is continued.] 

arffi: (view); (the sameness); 

WIT‘5n?[ (because of the sameness). 

Explanation : — The view, that the 
■Creator of the universe is an intelligent 
agent, being the same in all the SrutiJ, 
blind Pradhflna cannot be the Creator. 

For the idea in the ^ruti vide: — 

(already quoted and 
translated under Stitra4 of this section). 

Sutra 12. I 

[The argument, that Pradhfi.na is not 
the cause of the universe, is continued]. 
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* 

^^HceTTcf^ (from ^ruti), (also). 
Explanation. — It is also directly evi- 
dent from ^ruti that Pradh^na is not the 
Cause of the universe. 

Vide the Sruti . — 

“ ^ s^TR^Piigrrcrr 

N <->- »». fNT . 



(They, i. e., the Rishis-seers, by dint 
of meditation, saw, as the cause, 
Brahma’s Energy inherent in His nature. 
He alone regulates all the causes acting 
through Lime and ego.) 

^wetaswataropanishad, Chap. I, 3. 

[By Sfitras 2 — 5 it has been shown that 
Brahma is the Ultimate Cause of the 
universe, and it follows, therefore, that 
He is the Eternally Existing Being 
By Stitras 5-12 the Pradh&na theory is 
refuted, and Brahma, the real Cause of 
the universe, is shown to be All- 
intelligence. Now the framer of the 
Stitras proceeds to point out certain 
characteristics of Brahma by ascertaining. 
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the exact significance of some expressions 
of ^ruti.] 

Sutra 13. 

[This Sfitra shows that Brahma is 
Bliss]. 

(Bliss immense), 

(because of frequent repetition). 

Explanation:— iThe term ‘Anandamaya’ 
(Bliss immense) signifies Brahma, as it has ' 
been frequently applied in ^ruti, to Him. 

Vide the ^ruti : — 

^ I # Irr i” 

(He, the Universal Soul, is Bliss in 
itself. He, the individual soul.attaining 
that bliss becomes blissful). 

Taittiriyopanishad, Brahmaballi, 
Chap. II, 7, 1. 

(He, who has realized the Joy of 
Brahma fears none whatsoever). 

Taittiriyopanishad, Brahmaballi. Chap. 
II, 9, 1. 

“ l” 

{Bhrigu having recourse to divine 
meditation, realised that Brahma is Bliss.) 
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(Taittirlyopanishad, Bhriguballi, 6, 1. 

Sutra 14. ^ 

[An objection, against Stitra 13, is 
refuted here in this S4tra.] 

(from the word 

with the suffix ‘inra’ implying change or 
transformation), iT (it is not so), sfH (this) 
% (if); ^ (no), (because of the 

sense of immensity). 

[The Stitra consists of both a question 
and its answer. The question-portion 
is: — I The reply is : — 

‘ST, Iltl%?T^ T ] 

Explanation : — It may be argued that 
the word ‘^t^ts^TOT’ in Stitra 13 is applied 
to some emancipated soul, as the suffix 
‘ JRIS ’ is used in th6 sense of change or 
transformation ; and therefore it is not 
attributable to the universal soul, which 
is above all transformations. This argu- 
ment is not acceptable, as the suffix 
‘ TffjfS ’ is used also in the sense of im- 
mensity. Therefore the word ‘'^TFTJ^ira’ 
(Bliss immense) has been certainly 
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applied to denote the universal soul, and 
not the individual soul. 

Sutra IS. I 

[Another argument in support of 
SAtra 13, is adduced.] 

— its), (cause, source), sqxj- 

^?r^(from expressions), ^ (also). 

Explanation: — From ‘expressions in 
^ruti to the effect that the Reality 
(Brahma) is the source of bliss to the 
individual soul, it is understood that 
‘Anandamaya’ (Bliss immense), as stated 
in Shtra 13, is Brahma. 

Vide the Sruti : — 

r 

<He, z. e., Brahma, and none else, con- 
fers joy upon the individual soul.) 

Taittiriya, Brahmaballi, Chap. II, 7, 1. 

Sutra 16- i 

[The argument, in support of Stitra 13, 
is continued.] 

(that which has been stated 
in the sacred text), nw (the very same), 
^ (also), (is sung, is stated). 
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r 

Explanation: — The same Brahma, as 
has been described in the Mantra (the 
text) of the Taittiriya ^ruti under dis- 
cussion, is also sung (stated) to be 
Anandamaya (Bliss Immense) towards 
the close of the text. 

The Mantra, referred to, is : — 

“^irRTFF?f ^ l” 

(Brahma is Truth, Knowledge and 
Infinity). 

Taittiriya, Brahmaballi, Chap. II, 1, 2. 

Sutra 17 . I 

[The argument, in support of Sutra 
13, is continued.] 

(not), (5(^ H?;:, other than Brahma), 
(because of absurdity or un- 
reasonableness; as it is not reasonable). 

Explanation: — As all the properties, 
which ^ruti has attributed to the 
Anandamaya (Bliss Immense), appear 
to be appropriate only in respect of the 
Universal Soul, and not in respect of the 
individual soul, the word “Anandamaya” 
cannot mean the latter. 
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Some of the properties, which the 
Taittiriya ^ruti has attributed to Bliss 
Immense, are as follows : — 

if i 

(He willed, I will be many, I wil^- 
manifest myself. He meditated, and me- 
ditating created every thing existing, and 
then after creating, entered into them.) 

Taittirlya, Brahmaballi, Chap, II, 6, 2. 

Sutra 18. I 

[The argument, in support of Strtra 
13, is continued.] 

(distinction); ^^3?mtajTtT^(on the 
ground that ^ruti makes a distinction), 
^ (and). 

Explanation : — And on the additional 
ground that ^ruti makes a distinction 
between the two (describing one as the 
giver and the other as the receiver, of 
bliss), the individual soul, as the receiv- 
er, cannot be the Anandamaya (Bliss 
Immense), Who is the giver. 
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Vide the ^ruti : — 

I (sTSl) (^0 

l” (for translation and re- 
ference, vide SAtra 13), 

Sutra 19. JniHPn^ I 

[The argument, in support of Siitra 
13, is continued]. 

?BT«Tq (from will), ^ (also); ^T*n^ (and 
simply by the fiat of His will), sr (not), 
(a material cause), (waiting 

for, dependence upon). 

Explanation : — And simply by the fiat 
• of His will He evolved the universe and 
needed not the help of a material cause 
(like the potter). ‘Bliss Immense’ cannot 
signify the individual soul, who with his 
limitations, can by no means be conceived 
to have built the universe without 
materials. 

Vide the ^ruti : — 

srpiif i, g- i 

^ If i” 

(For reference and translation vide 
■ Sfitra 17). 
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Sutra 20. 

[The argument, in support of Shtra 
13, is concluded.] 

(on Him, on Bliss Immense), 
'?rei (his, of the individual soul), (also), 
union in Bliss), siT% 
(teaches ; i. e., ^ruti teaches). 

Explanation; — ^ruti teaches that the 
attainment of bliss by the individual 
soul is dependent on Him; in other 
words, the individual soul becomes bliss- 
full only on attaining the Anandamaya 
(Bliss Immense). So the two are not 
identical. 

Vide the ^ruti: — 

I 5frsrf^ i” 

(For reference and translation vide 
Shtra 13.) 

Sutra 21. I 

[Brahma is shown to be the In-dwelling 
Spirit.] 

the In-dwelling Spirit 
within the Sun and in the human eye); 
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?tc[ (fT^, HTis, of Brahma), (essential 
attributes ), ( because of the 

teaching, as ^ruti teaches). 

Explanation : — From the description^ 
in the Chh&ndogyopanishad, of the 
essential attributes belonging to the In- 
dwelling Spirit residing in the sun and 
in the human eye, it is to be understood 
that He is Brahma and not any indivi- 
dual soul. 

Vide the ^ruti : — 

(The Glorious Being, Who is perceiv. 
■ed within, the sun, transcends all limita. 
tions.) 

ChhS.ndogyopanishad, Chap. 1, 6, 6-7. 

“sr«T q- 

(Again the Being, Who is perceived in 
th^ eye, is Rik, He is S&ma, He is 
Uktha, He is Yajus, He is Brahma. His 
fo'rfn is the same, as that of the former, 
i. €., of the Being in the sun.} 
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Chh^ndogjopanishad, Chap» I, 7, 5. 



— t: I 


Sutra 22. 


[An argument, in support of Stitra 21, 
is adduced.] 

(as similar ^ruti^ make a 
distinction), (also), (sCTKkTf^ '?Rr:, 
other than the embodied individual soul). 

Explanation : — And as similar state- 
ments in other ^ruti^ make a clear dis- 
tinction between Him (the In-dwelling 
Spirit) and the individuals, it is evident 
that the In-dwelling Spirit is other than 
any Jlva, such as the god of the sun, etc. 

Vide the ^ruti : — 


n • 









(He, that dwelling in the sun is yet 
different from it. Whom the sun does 
not know. Whose body is the sun. Who 
controls the sun from within, is the 
Immortal A.tm&, i. e., the Universal Soul, 
sought for by you, regulating from 
within.) 
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Brhad&ranyakopatvishad, Chap. Ill, 7, 9. 

[For the nature of the difference, also* 
vide Siitra 18 of this section.] 

Sutra 23. I 

[Brahma is shown to be Ak^sa.] 

^gRTaj: (A.k&.4a — the first one of the five 
primary elements, the subtlest of the 
elements filling all space), (cTST; His; 
of the Universal Soul), (from dis- 

criminating marks). 

Explanation : — The term Aka^a has 
been used in ^ruti in the sense of the 
Universal Soul, as appears from its dis- 
criminating marks. 

Vide tKe Sruti : — 

I ” 

(‘What is the last resort of this universe?’ 
‘Ak&^a’, he said, ‘because all these created 
things spring from, and disappear in, 
A.kS,4a; and Akasa is the oldest of all these 
things; Aka^a is their ultimate resort.’) 
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Chhandogyopanishad, Chap. I, 9, 1. 
(Dialoguebetween^ilak and Prabahana.) 

Sutra 24. \ 

[Brahma is shown to be Pr^na (Life- 
Energy).] 

(therefore, for the same reason) 
UTO: (the Life- Energy). 

Explanation; — Justin the same way 
as stated in S^Ltra 23, the expression 
‘Pr^na’ (Life-Energy) has been treated 
of, in ^ruti, in the sense of Brahma, the 
Universal Soul, (as appears from its dis- 
criminating marks). 

Vide the ^ruti : — 

“ sipir 

(‘It is PrUna, Life-Energy, said Usasti, 
‘all these manifested things merge into 
Life- Energy, and emerge out of Life- 
Energy’). 

Chh^ndogya, Chap. I, 11, 5. 

( ‘Prana is indeed Brahma’, said 
Kaushitaki.) 

Kaushltaki-Upanishad, Chap. II, I. 
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Sutra 25. 5?Ti^SR5!nfWTI(l I 

[The expression ‘Jyoti’ (light) is next 
taken up for discussion.] 

(light), foot, a fourth part, a 
quarter), (f rom the expression). 

Explanation: — Theterm ‘Jyoti’ (Light) 
of the Chh&,ndogya ^ruti (Chap IIL 
13, 7) is recognised to be the Supreme 
Being, described in a previous passage, 
to have foot or part;, for there, the Being 
is said as pervading all heaven by His 
three parts and the whole visible uni- 
verse by the fourth part; and here too 
‘Jyoti’ is described as pervading every 
thing above and below heaven. 

Vide the ^ruti for the term ‘Jyoti’ : — 

“ i%5r5r: ^ 

(The Light, Which shines from beyond 
this heaven all over the worlds, high and 
low, is the same Light that shines forth 
from within the man). 

ChhSndogya, Chap. Ill, 13, 7. 

(Jyoti-Vidyfi) 
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Vide the Sruti for the expression of 
feet or parts.- — 

“ 3^: i 

(This much is the glory of Brahma^ 
and Brahma Himself is superior far to 
all of them; the whole creation covers 
only a fraction of Him; but by far the 
largest portion, the imperishable three 
fourths, belong to heaven — His trans- 
cendental aspect.) 

Chh&.udogya, Chap. Ill, 12, 6. 

(Gflyatri-VidyA,). 

This Supreme Spirit, Brahma, is sub- 
sequenty represented as Light in the 
^ruti tfft quoted previously. 


Sutra 26. 



[An objection raised against Shtra 25, 
is refuted.] 

(the metre known as G&yatrl), 
(from the' expession), Sf 
(not; not Brahma), (this), (if); ^ 
(no), ?!€|T (like that); %i; ( the mind), 
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(use, application); (applica- 

tion of the mind; meditation by directing 
attention), (wispncf . from the ex- 

pression; from the instruction), 

(like that; moreover), (instances in 

other ^rutu). 

[The Shtra consists of both an objec- 
tion and its reply. The objection portion 
is and the reply por- 
tion is ‘3T, fT2fT%fftSTT’!rr^^5n^?ITt% 1 ] 

Explanation : — If it be argued that 
the expression of foot or part, referred 
to in Sifl.tra 25, is applicable to the metre 
(known as GS,yatri), and not to Brahma, 
that argument cannot stand, as there is 
instruction in the ^ruti, of meditation, 
by directing attention to G^yatrl, which, 
therefore, cannot stand for metre but 
for Brahma; moreover, there are instan- 
ces in other ^rutw also to that effect. 

Vide the Sruti : — 

Ir^ q:?w«TT- 

{l^ ts the Supreme Being" wider the 
name of Gayatri\ Whom the Bahvricha- 
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priests worship as Mahat-UE:tha, i. e. 
MahS,-Pra5ia, the Adhvaryu-priests as 
Agni (Fire), and the Chhandoga-priests 
as MahS,brata (the greatest rite). 


Sutra 27. 



I 


[An argument, in support of Shtra 25, 
is adduced.] 

(the elements etc., i. e., the ele- 
ments, the earth, the body and the heart), 
(expression), gqiRf : (because of 
the proof ; as it is rightly deduced from 
the above reason), ^(also), (so). 

Explanation : — There are exj)ressions 
in Sruti indicating that Gayatrl consists 
of four parts, namely, the elements, the 
earth, the body and the heart ; and from 
such expressions also, it is deduced that 
Gllyatri is so, t. e., Brahma. 

It will also appear from the reasoning 
that the element, the earth, the body and 
the heart can, by no means, be represented 
as the four Verses of Gayatri, but they 
can be understood only to mean the four- 
fold manifestations of the Supreme Being. 
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Sutra 28. 

[Another objection, against Slatra 25, 
is raised and refuted.] 

(expression), (on account of 
difference), ^ (not), ^ (this), (if), ^ 
(no), (in both, in either), 

(even, assuredly), (there being 

no contradiction). 

The Stitra consists of both an objection 

and its reply. The objection portion is 

and the reply-portion 

is ‘^¥mfel5p::5ffwdgTrr’ 1 ] 

• ^ 

Explanation: — If it be argued that 
there is a difference of expression (con- 
sisting in case-ending) in the G§,yatrl- 
^ruti and in the Jyoti-^ruti regarding 
the word (heaven); then the reply 

is ‘ No, the argument is not tenable, 
as there is no material contradiction 
between the two expressions’. 

The reference is to the following 
passages : — 

pfr (the Jyoti- 
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^ruti) ; and 

(the G&yatri-^ruti). 

(Quot^and translated under S'ft.tra25. 

In the first passag'e the word ‘ 
(heaven, the unrevealed portion of 
Brahma) has been used in the oblative, 
i. e,, the fifth case-ending; and in the 
second passage in the locative, i. e., the 
seventh case-ending. So it may be 
argued that there being this difference in 
case-endings in the use of the word 
in the above two passages, they do not 
indicate the Same (Brahma). But the 
argument cannot stand ; as by going 
through the whole of both the passages, 
it appears that they do not conflict with 
each other in indicating the same 
Supreme Spirit, though they differ in 
form. 

Sutra 29. J 

[The expression ‘Erflria’ is again taken 
up for discussion.] 

HPii: ( Life- Energy), ffSlT (likewise; like 
that stated before; like that stated in 
the ^rutij quoted before; in connection 
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therewith)', (owing to the simi- 

larity of expressions in all parts of the 
^ruti under discussion). 

Explanation : — Likewise, the Life- 
Energy has been treated of in the 
Kaushitaki-^ruti (in the instruction of 
Indra to Pratardana) in the sense of 
Brahma, as will appear, when the full 
text is taken into consideration. 

The reference is to chapter III of the 
Kaushitaki-Upanishad, where Indra 
teaches Pratardana to worship his 
(Indra’s) PrSna; and considering the 
whole of the chapter, it will appear that 
Brahma has been meant by Pr^na, 
spoken of 'therein. 

[Though the conclusions in Sdtraj 24 
and 29 are identical; the facts, from 
which the conclusions have been drawn, 
and the lines of argument in support 
thereof, are different.] 


Sutra 30 . 



[An objection to Siitra 29 is refuted.] 
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■sf (not, that is not the cas’e), (of 

vs; 

the speaker), (self), (as it is 

an instruction), ff?r (this), %cf (if); 
(spiritual), (connection), »|jRT 

(plenty), (certainly), (in this). 

[The SMra consists of two parts: one 
part it> in the form of an objection, viz.'- 

and the other part 

NO '■ 

is in the form of a reply, viz., % 

Explanation: — If it be argued that the 
speaker (Indra) has instructed (Pratar- 
dana) to worship himself (Indra) and 
BOt Brahma; the reply is that it is not 
so, laecause there is plenty of r.eferences 
to the Supreme Spirit in Indra’s teach' 
ing to Pratardana. 

For reference vide the ^ruti:— 


cc 








(Know me alone; this I consider to be 
the most beneficial for men.) 

Koushitaki, Chap. Ill, lb. 


“ snrrwr; # i” 

(I am Pr^ija, the Intelligent Soul; 
worship me as Life Eternal). 
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Kaushltaki, Chap. Ill, 2. 

(This Pr^na is undoubtedly the In- 
telligent Soul, Bliss itself, not subject to 

decay or death.) 

Kaushitaki, Chap. Ill, 8c. 

Sutra 31. 

[The objection, raised in Shtra 30, is 
further refuted.] 

(sacred writings, ^ruti), SSIT (by 
the insight) (because of the 
divine insight as attested by ^ruti), g 
(but), (declaration), (like. 

Vamadeva). 

Explanation: — The declaration (refer* 
red to in Siitra 30), made by Indra 
calling himself one with Brahma, is 
justified because of his divine insight; 
and such insight is attested by ^ruti, as 
in the case of Vamadeva. 

So Indra taught Pratardana to know of 
his (Indra’s) self {vide 
quoted and translated under Sfitra 30); 
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just like the sage Vamadeva, who, after 
realising Brahma in himself, declared 
that he became Manu, he became the sun 


Vide the ^ruti : — 








(Realising that Brahma^ the sage 
Vamadeva declared, ‘I became Mana 
and the sun’). 

Brhad^ra^yaka, Chap. I, 4, 10. 


Sutra 32. 



[Another objection to SAtra 29 is 
raised and refuted.] 

^ (the individual soul), (the 

main life-energy), (from the dis- 

criminating marks), ''I (not), (this), 
(if); 5^ (no, that argument cannot 
stand), (Hqm*TT, worship, divine 

meditation), (because of the three 

ways; as there are three ways), 

(on account of their acceptance 
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■elsewhere in ^ruti; as they have been 
prescribed also elsewhere in ^ruti), 
(here; in this case; in the case of the 
instruction of Indra to Pratardana), 

(for their application; as they have 
been applied). 

[The S4tra consists of an objection 
and its reply. The objection-portion is 

portion is ‘ii, 

Explanation; — If it be argued that as 
the discriminating marks, used in the 
instruction of Indra to Pratardana in the 
Kaushitaki-^ruti, directly and clearly 
apply to the individual being and to the 
main life-energy, Brahma is not indi- 
cated thereby; the reply is:— No, that 
argument cannot stand, as there are 
three ways of worship of, or meditation 
on Brahma, (He may be meditated on: — 
1. as manifested in JivS,tm&., 2. as mani- 
fested in Prfina or vital principle, and 
-3, as independently of any manifestation 
in either), such as have been prescribed 
-elsewhere in ^ruti, and as have also 
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been prescribed here in the fnstruclion 
of Indra to Pratardana. So it is main- 
tained that the indi'^ddual soul and the 
main life-energy have been treated of, in. 
^ruti, to stand for Brahma. 

For reference vide the quotations and 
their translations under ^utra 30 o£ 
this section. 



The Vedanta Philosophy. 

CHAPTER I. 

SECTION 11. 

SKETCH. 

Doubts may arise as to the exact mean- 
ing of certain expressions of ^ruti, — 
whether they indicate Brahma or some- 
thing else. Those expressions are taken 
up for discussion in this and the next 
sections. . 

In this section it is proved, that the 
different expressions, employed in differ- 
ent ^rutis for divine meditation, in- 
dicate the same Infinite Spirit, Brahma. 

In the portion of the Chhandogya 
Upanishad known as the ^^ndilya Vidya, 
it is taught, that as the form and the 
character of a person in his next life are 
determined by his desires and thoughts 
of the present one, he should constantly 
desire for, and meditate upon, a Being 
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Who is ideally perfect, and Who func- 
tions through his life-energy, and Who 
is All-Light, i. e., Brahma, so that he 
may become of the same nature with 
Him. 

In S4tra^ 1—8 of this section it is 
proved, that the above-mentioned expres- 
sions, the ideal of perfection, the Light 
and the Life-energy, all point to the 
Supreme Being. 

Shtra^ 9 — 12 show that the Devourer 
of the whole world comprising the ani- 
mate and the inanimate, in the Katha 
^ruti, indicates Brahma. 

Slitra^ 13 — 18 state that the Indwel- 
ling Spirit of the eye, in the Chhandogya- 
Upanishad indicates neither a reflected 
image nor any .individual soul, but 
Brahma. 

Slit r as 19 — 21 show that the Controller 
Within ( ‘ ’ ), described, in the 

Brnhaditrayaka-Upanishad, as pervading 
and guiding the five elements (earth, 
water, fire, air and ether) and also 
heaven, sun, moon, stars etc., is no other 
than Brahma. 
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SAtra/ 22 — 24 say that the Invisible^ 
Imperceptible, Formless, Omnipresent, 
All-pervading, Everlasting and Extre- 
mely Subtle ‘Purusha’ (Spirit) of Mun- 
daka Sruti is Brahma. 

Siitra^ 25 — 33 state that by instructing 
to worship Vaiswanara, ^ruti has taught 
to worship neither the element fire, nor 
the Fire-god, but the Infinite Spirit. 

The opinions of different sages, namely 
Jaimini, Asmarathya and B^dari, have 
also been cited here to show, that to- 
facilitate divine meditation according to 
the capacity of the meditator, the Infinite 
Spirit is some|:imes conceived as finite 
and as possessing trunk, head, foot and 
other limbs and organs. 


Sutra 1. \ 

[An expression from the ChhS,ndogya 
^ruti is taken up for discussion]. 

(everywhere, i. e., in all the 
Upanishads), (the well known), 

HCRsqTH (from description; because it is 
described). 
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4? 


Explanation: — The passage under 
discussion denotes Brahma, and, not the 
individual soul; because Brahma, Who is 
well known in all the Upanishads, is 
recognised to be described here. 

Vide the ^ruti : — 





^ ^ ^ srpjr. 


^rn^: i ” 

(All this universe is indeed Brahma, 
emanating from Him, living and moving 
in Him, and ultimately disappearing in 
Him. He is to be worshipped m a calm 
and serene spirit. A man in his present 
life is the outcome of his previous 
thoughts and desires; and he becomes 
in after-life what he now resolves to be 
while in this world. So he ought to 
have recourse to meditation upon Him, 
Who is ideally perfect, Who functions 
through one’s very Life- Energy and 
Who is All- Light.) 

Chhfindogya, Chap. Ill, 14, 1 and 2 . 
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This can only mean the Supreme 
Being referred to in all the ^rutij. 

Sutra 2. I 

[An argument, in support of SAtra 1, 
is adduced.] 

(sought to be applied) gw 
(attributes); wqcfia; (for the justification), 
W (and). 

Explanation : — And because the attri- 
butes, sought to be applied by the 
^ruti quoted above, justly belong to 
Brahma, it must be admitted that the 
passage refers to Brahma. 

For attributes referred to, vide: — 

I ” 

(Whose desires prove true ; Who is 
all-pervading as A.kli4a; from Whom 
proceed all actions, all desires, all scents, 
all tastes; Who is All-embracing; Who 
is voiceless and unattached.) 

Chhlindogya, Chap. Ill, 14, 2. 

These attributes are possible in 
Brahma only. 
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Sutra 3. 5T I 

[The argument, in support of Sutra 1, 
is continued.] 

: (not being justifiable), g (on 
the other hand), (not), anft^t (the 
■embodied soul). 

Explanation : — On the other hand, as 
the attributes stated in the ^ruti quoted 
.under Stltra 2, and other epithets, such 
as (superior to 

the earth, even superior to heaven) occur- 
xing further on in the same text, cannot 
eertainly apply to any Jiva (individual 
soul), in whatever stage of perfection he 
may be, the subject of discussion cannot 
be any Jiva. 

Sutra 4. ] 

& 

[An argument, in support of Siitra 3, 
is adduced.] 

(object, the passive person), 

(the agent, the subject of the action, the 
active-person), ^crtsng (from expres- 
sions), ^ (and). 
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Explanation : — And the object and the 
subject of the action, ‘to attain’, being 
clearly pointed out, in the ^ruti, as the 
Universal Soul and the individual soul 
respectively, it appears that the em- 
bodied soul is not denoted by the quota- 
tion under Stitra 1. 

For the action referred to, vide ; — 

(Leaving this world, may I attaim 
Him.) 

Chh^ndogya, Chap. Ill, 14, 4. 

In the quoted extract, ‘I’ (the embo- 
died soul) has been spoken of as an 
agent desiring to attain Him (Brahma) 
Who is stated to be the object of the- 
action ‘to attain’. 

Satra S. I 

[The argument, in favour of Stltra 1, 
is continued.] 

(word, expression), f%%r: (distinc- 
tion); (from the distinctive- 

word or expression). 

Explanation: — From the clear and dis- 
tinct expression in the same connection, 
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it appears that Brahma is meai^t by the 
passage under discussion (in Stitra 1). 

For the distinctive expression referred 
to, vide: — 

(This Soul dwells in the depth of my 
heart. It is Brahma.) 

ChhS,ndogya, Chap. Ill, 14, 4. 

Sutra 6 , I 

[The argument, in support of Slitra I, 
is continued.] 

(from Smrti), ^ (also). 

Explanation: — From Smrti also, it is 
evident that the embodied soul is marked- 
ly different from the subject-matter of 
the text under discussion. 

Vide the Smrti: — 

qiW U” 

(Oh Arjuna ! The Lord resides in 
the heart of all individual beings and 
turns them round and round on the 
wheel of His Ml,yfi.) 

Bhagavad ‘Gita, Chap. XVIII, 61. 
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Sutra 7. I 

[An objection, to Sfitra 1, is raised 
and refuted.] 

[ ^5W?b (small) (^sf, 

space) «r: ?raffTH ; because of its 

occupying a small space ; because of 
limitation of space], hh (H^; of that; to 
that effect)', arq^sna (from an expression; 
because there is an expression), ^ (also), 
•T (not, /. e., it is not Brahma), ^ (this), 
^ (if); «T (no, i. e., the objection cannot 
stand), ^T^arcqiH (because of conception; 
for the sake of easy conception; so that 
it may be easily conceived), tjq (so)-, 
(like the sky; like the empty space 
or the vacuum), 'q (also), 

[The Shtra consists of two parts,, 
namely an objection and its reply. The 
objection-portion is : — 

JTRI ; and the reply-portion is : — 

51 , \] 

Explanation : — It may be argued that 
the subject of discussion is not Brahma 



CHAPTER I — SECTION II, 


55 


(the Infinite Spirit), as there 4s an ex- 
pression to the effect that it occupies a 
small space (within the heart). But the 
argument cannot stand, as the expres- 
sion has been put in, this way to facilitate 
the conception of the Infinite Spirit; 
just as the infinite empty space is spoken 
of as the small empty space of the 
air-hole. 

For the expression referred to, vide: — 
1 ” 


(This Soul is within my heart, smaller 
than a grain of paddy or barley, or a 
mustard seed.) 

Chhfindogya, Chap. Ill, 14, 3. 


Sutra 8. 




[Another objection is raised and 
refuted here.] 

(perception of pleasure and 
pain, subjection to enjoyment and suffer- 
ing), (this), (if); fT (no, that cannot 
be). (because of the distinction). 
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[This,SMra consists of an objection 
and its refutation. The objection por- 
tion is:— ; and the refuta- 
tion portion is : — * 1 , t] 

. Explanation : — It may be apprehended 
that the expression (referred to in 
SAtra 1, L e., in the portion, of the 
Chhftndogya ^ruti, known as the ^dndi- 
lya-Vidy^) is not applicable to Brahma; 
for, being connected with the heart of the 
living being. He may be subject to 
■enjoyment and suffering. But this 
apprehension is groundless, as in spite 
of His connection with the heart of the 
individual soul He is distinct from the 
latter "He is above pleasure and pain, 
whereas the individual soul is subject 
to enjoyment and suffering in conse- 
quence of his own actions. 

Vide the Sruti; — 

"§[1 

RISR- 

ii ” 
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(Two birds are living together as 
friends on the same tree, i. e., the body 
One of them, L e., the individual souU 
eats the tasteful fruit, i. e.^ enjoys the 
fruit of his works ; and the other, i. e., 
the Universal Soul, witnesses without 
eating anything, i. e., without partaking 
of the fruit.) 

Mundakopanishad, Chap. Ill, 1, 1. 

S'ft.tra^ 1 — 8, have established that the 
subject of discussion, in the quoted 
portion of the ChhUndogyopanishad 
(Chap. Ill, 14), is Brahma, the Uni- 
versal Soul, and none else. 

Sutra 9. 15RT » 

[A passage, from the Katha Sruti, is 
now taken up for discussion.} 

^srar (the devourer, the eater), 'grra’C 
(the animate and the inanimate, the 
whole universe), (because of His 

taking; as He takes or devours; as He 
withdraws in Himself.) 

Explanation : — The term ‘Att4’ (the 
»Eater) indicates Brahma; as He takes in 
or eats up the whole universe comprising 
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both the animate and the inanimate, 
i. e., as He withdraws in Himself the 
entire universe at the time of dissolution* 

For the reference vide : — 

I 

^ f5srr ^ 11” 

(Who feeds on both, Brdhmana and 
Kshatriya, i. e., withdraws in Himself 
the whole worlds Whose supplementary 
article of food is death; who knows what 
He is and where He dwells ?) 

Kathopanishad, Chap. I, 2, 25. 

Sutra 10. I 

[An argument, in support of Shtra 9, 
is adduced.] 

(from the context), ^ (also). 

Explanation ; — That the devourer is 
Brahma, is also known from the context 
of the passage (the 2nd Valli of chapter I 
of Kathopanishad, dealing with Brahma, 
Who is there expressed in a passage, as 
(The Great, the All- 
pervading~The Self.) 
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Sutra 11 . gff ^ 

[Another passage, of the Katha Sruti,. 
is taken up for discussion.] 

(recess, the recess of the heart), 
(entered), (two ‘seifs’ — the 

Higher Self or and the lower self 

or the Universal Self and the 

individual seif), (being so repre- 

sented), f% (acr: ; as; because). 

Explanation: — Two are the ‘seifs’, 
described as entered in the recess of the 
heart, — the Universal or Higher Self 
(Brahma), and the individual or lower 
self (Jlva); as these two have been repre- 
sented in the Kathopanishad as such. 

Vide the ^ruti: — 

(Seated within the most sacred, inmost 
recess of the heart, are the two ‘seifs’’ 



•60 THE VEDANTA PHILOSOPHY 

.enjoying the fruit of their own work, 
who are spoken of being intimately con- 
nected as Light and shade, by those 
who know Brahma and by those who 
whorship five fires, as well as by those 
.householders who offer sacrifices to the 
Nachiketa fire thrice a day.) 

Kathopanishad, Chap. I, 3, 1. 

That the ^ruti quoted above denotes 
.the Universal and the individual souls, is 
•verified by the following two SrutL. Of 
-these two Srutii, the first indicates the 
Universal Soul, and the second theindivi- 
cdual soul, most clearly and in similar lan- 
guage, both as residing within the heart. 

The first ^ruti is; — 

^ ’ll *13^ ” 

(Him, Who is very difficult to be 
realised, Who is All-pervading, and Who 
is hidden and seated within the depth of 
the heart.) 

Kathopanishad, Chap. I, 2, 12. 

The second ^ruti is ; — 
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{The individual soul, who manifests 
himself with Life-energy, who is the 
perceiver, who is endowed with the 
functions of the senses, and who resides 
within the recess of the heart, and who 
was born with the elements.) 

Kathopanishad, Chap. II, 1, 7; 

Sutra 12, \ 

[An argument, in support of Stitra 11, 
is adduced.] 

f^JS5EmiTfr^(from attributes), ^ (also). 

Explanation: — From the attributes- 
used in ^ruti in this connection, it also 
appears that the passage, quoted under 
SAtra 11, speaks of the two seifs', — one 
the individual self, and the other the 
Universal Self; for they have been des- 
cribed, one as the worshipper and the- 
other as the object to be worshipped. 

Vide the ^ruti: — 

(Who is the Immutable Highest 
Brahma and Who is the Support of 
sacrificers.) 

Kathopanishad, Chap. I, 3, 2. 
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Sutra 13. :3:qTl%: I 

[The form of worship in another part 
of Chh&,ndogya (Chap. IV, part 15), tak- 
ing the spirit within the eye as a symbol 
for the Universal Soul, is taken up as 
the subject for discussion.] 

(the interior; the Spirit in the 
interior of the eye), (from the 

-appropriateness of the attributes applied.) 

Explanation : — The Spirit, in the in- 
terior of the eye, indicates Brahma, be- 
cause, then and then only will the attri- 
butes, applied to It, be appropriate. 

For reference vide the Sruti : — 

i” 

(‘This Spirit, which is perceived within 
the eye, is self,’ said he, ‘It is immortal, 
It is beyond the region of fear. It is 
Brahma’.) 

Chh^ndogya, Chap. IV, 15, 1. 

Sutra 14. I 

[An argument, in support of SAtra 13, 
is adduced.] 
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?5rT*nf^ (location etc.; i.e.^ focation, 
name and form), (from the 

statement), ^ (also)» 

Explanation: — In other ^rutis, location 
etc., t. e., location, name and form are attri- 
buted to Brahma Himself to facilitate 
meditation. By a reference to those clear 
statements it is evident that the Spirit, 
beaming through the pupil of the eye, as 
stated in Sfltra 13, is also Brahma. 

The statements are : — 

(For location.) 

(Who residing in the eye) 

Brhad^ranyaka, Chap. Ill, 7, 18. 

(For name.) 

(His name is ‘Ut’ — the 

Uplifter.) 

Chh&ndogya, Chap. I, 6, 7. 

(For form.) 

(He possesses a 

beard of light.) 

Chhfindogya, Chap, I, 6, 6. 

Sutra 15. 

[The argument, in support of SvitralS, 
is continued.] 
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(the Blissful One), '?rfirtJT«IT?f 
(from the denomination), (to be sure), 

(and). 

Explanation : — And (in the same 
Chh&.ndogya ^ruti, in the dialogue bet- 
ween Satyakfbma and his disciple, 
Upako^ala) the Spirit, referred to in 
SAtra'13, has been denominated as the 
Blissful One, but as the individual soul 
cannot be styled so, it shows that the 
Spirit, referred to, surely indicates 
Brahma. 

Vide the ^ruti ; — 

(Brahma is Life, He is Bliss, bound- 
less Bliss — boundless as the sky.) 

Chhandogya, Chap. IV, 10, 5. 

[This is said in explanation of the 
nature of the Spirit within the eye. In 
this connection, a review of Sfltra 13, 
Sec. I, Chap. I may be made.] 

Stttra 16. i 

[The argument, in favour of Sfttra 13, 
is continued.] 
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(therefore ; as it has been des- 
cribed to be so in the same Sruti), ^ 
(also), (that is Brahma). 

Explanation: — It (the Spirit dwelling 
in the eye), is Brahma, also because It 
has been described, in the same portion 
of the Chh&,ndogya ^ruti referred to in 
SAtra 15, as Boundless Bliss. 

Vide the ^ruti: — 

rllw, I” 

(What is Bliss, that is Ak4sa, the 
Infiniie^ what is Ak^^a, that is Bliss.) 

Chh&indogya, Chap. IV, 10, 5. 

Sutra 17. 

I 

[The argument, in support of SAtra 13, 
is continued.] 

^<T (heard, acquainted with), 

(the knowledge of Brahma), »if?T (path), 
(the path taken by those 
who are acquainted with Upa-nishad, 
2 . e., ihe knowledge of Brahma), 
5n<T^(from description), 'g’ (also). 
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Explanation : — Also .from the descrip- 
tion, in ^ruti, of the path taken (for 
the acquisition of the World of Brahma) 
by those who are acquainted with Upani- 
shad (2. e., the knowledge of Brahma), it 
appears that the worshipper of the 
Spirit dwelling in the humari eye takes 
the same path (the path of the gods), as 
is taken by the worshipper of Brahma; 
so it is clear that the Spirit dwelling 
within the human eye is Brahma. 

For the path taken by the worshipper 
of Brahma, vide the ^ruti: — 







(Those, who seek AtmS; — seif — by 
penance, continence, faith and know- 
ledge, attain to Sun by the northern 
passage (the path of the gods). This 
is the receptacle of the Pr^na^ (the 
Pr%a in its five-fold aspects); this is 
immortal, beyond the region of fear, the 
highest resort from which there is no 
return (to this world). 
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Pra^nopanishad, Chap. I, 10. 

For the same path taken by the wor- 
shipper of the Spirit dwelling in the 
human eye, vide : — 

I ■ 

I . . snrq-sr, 

^ ST^^mRT ^ I 

(‘The spirit which appears to be 
within the eye is Self’, said he ‘It is 
Immortal, beyond the region of fear; It 

is Brahma He shines forth in ail the 

worlds, who worships this 6'^m4...Now, 
whether obsequies are - performed for 
him or not, he at once proceeds by the 
path of the solar rays ...This is the path 
of the gods, leading to Brahma; by 
■choosing this path there is no return to 
this mortal world’.) 

Chh^ndogya, Chap. IV, 15, 1 and 4 — 6. 

Sutra 18. 

[The argument, in support of SAtra 13, 
is continued]. - 
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(for non-existence; as it is 
not felt to exist), (for impossibi- 

lity; as it xs impossible),^ (also), ^ (not), 
(S^HT:; other than Brahma, i. e., 
Jlva). 

Explanation ; — As the individual soul 
is not felt to exist always in one organ 
of the body, such as the eye, and as it is 
impossible for the same to possess the 
attributes, such as immortality etc., 
applied to the Spirit within the eye, 
Sfltra i3 does not suggest Jiva, the indi- 
vidual soul; nor does it mean the reflect- 
ed image, since its appearance in the 
eye is npt constant, but variable; there- 
fore it indicates none other than 
Brahma. 

Sutra 19. 

I 

[A passage, fronx the Brhad&ranyaka 
^ruti, is now taken up for discussion.] 

■ (the regulator within), ^aferfm- 

(in the spheres of the gods 
etc.); (<TO, His, of Brahma’), 
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.<attributes); (from the state- 

ments); ?RF4^JXlt3E(T?t^ (from the attributes 
assigned to Him). 

Explanation : — He, Who is described 
(in the Brhad^raijyaka-Upanishad) as 
regulating, from within the gods, the 
Jlva^ and the elements, is no other than 
Brahma, as can be understood from the 
attributes assigned to Him. 

Vide the ^ruti: — 



(Who, residing in the earth, is yet aloof 
from it; Whom the earth does dot know, 
Whose body is the earth; Who, being 
within, guides the earth; He is thy 
asked for Everlasting Atm^, the Univer- 
sal Soul, the Controlling Spirit within.) 

Brhadfiraiiyaka Chap. Ill, 7, 3. 

Sutra 20. ST? 

[An argument, in support of Stitra 19, 
is adduced.] 
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St (neither), ^ (also), (Pradh&na 

which is spoken r p£ in the Smrti, i. e.., 
in S&nkhya) ^?t^^'(attributes not appli- 
cable, -to the Pradh^na; i. e., the attri- 
butes'of an intelligent being), 

(because of the statement), 

Explanation : — The expression (the 
Controlling Spirit within), referred to in 
Stitra 19, does not indicate Pradh^na; 
because the Controlling Spirit is stated 
to possess attributes (such as hearing, 
seeing etc.) inapplicable to blind matter. 
Vide the ^ruti : — 

'(The Indwelling Controlling Spirit is 
immortal, the Unse'en Seer, the Unheard 
Hearer.) 

- Brhad&tanyaka, Chap. IIT, 7, 23.' ' 

Sutra 21. 

[The ■ argument, in support of Stitra 
19, is continued.] . - 

[?r.(rtor,does) ], j(.the embodied 

soul), ^ (so also, t. e., as in the„..cas,e of 
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of S.i&tra 20), (both, referring to the 

K&.iTiwa and the Mftdhyandina schools), 
^ (also), 1% (as, because), (by 

way of difference), ijsm (him, the embo- 
died soul), (read, indicate). 

Explanation Nor does the expres- 
sion ‘WrraWl’ (the Controlling Spirit, 
within) in Shtra 19, mean the embodied 
soul, because both the KfL: 5 wa and the 
Mhdhyandina schools of Sruti read It as 
different from the embodied soul. 

(The K^ijwa^ use the expression ‘g 
ths?!’ (He Who resides in the in- 
tellect), while the MMhyandinax read 
it as 1^’ (He Who resides in 

I 

the soul).]' 

Sutra 22. 

I 


[Some expressiohs, from the Mundaka 
^ rati, are npw . taken, up as the subject 
for discussion.] 





(possessing the properties),, tjwl (charac- 
teristics), (from the, .utterance^ 
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from the statement); : (because of 

the statement of attributes). 

Explanation : — The One, possessing 
the properties of invisibility and the like 
(as described in the Mu^idaka-Upani- 
shad), is Brahma; because this One is 
stated to possess the characteristics of 
Brahma. 

For the properties of invisibility and 
the like, vide the ^ruti: — 

(That which is invisible, i, e., imper- 
ceptible by the senses, incomprehensible, 
without origin, beyond caste or class.) 

Muijdakopanishad, Chap. I. 1, 6. 

For the characteristics of Brahma, 
vide ; — 

“2T: HssTif: 

(Who is all-knowing, all-perceiving...” 

Muigidakopanishad, Chap. I, 1, 9. 

Sutra 23. 

[An argument, in support of Stltra 22, 
is adduced.] 
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(as there are expres- 
sions of epithets and distinctions) 
(also), ^ (not), (the other two; 

matter and the individual soul). 

Explanation: — As the ^ruti uses epi- 
thets and distinctions by which Brahma 
is differentiated from Jiva on one hand 
and from matter on the other, it is 
understood that the One (referred to in 
S^tra 22) can be neither of them {i. e.t 
Jiva and matter). 

To show clearly that the One (referred 
to in Sttra 22) is not the individual soul» 
.^ruti distinguishes the one by special 
adjuncts (such as ‘Omnipresent etc.’). 
And to show, that the One is not matter, 
^ruti makes a difference between the One 
and matter by using the expression : 

(Purusha, the Spirit is higher than 
.the highest immutable matter.) 

Mundakopanishad, Chap. II, 1, 2. 

Sutra 24. I 

[The argument, in support of SAtra 
22, is continued.] 
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^ (fdrro), (from the des- 

cription), ^ (also). 

Explanation: — From the description 
of the forms (given' in the Mundaka ^ruti) 
of the Invisible Spirit (referred to in 
SAtra 22), it is clear that the Spirit is no 
other than Brahma, - for such forms are 
possible in Him only. 

For -the description of the forms refer- 
red to, vide the ^ruti 

(Wbpse head is the bright sky. Whose 
eyes are the sun and the moon. Whose 
ears are the quarters of the horizon* 
Whose utterances- are the Veda>y, Whose 
breath is "the air. Whose- heart is the 
universe:, and- from Whose feet the earth 
has sprung; He is the- Indwelling Spirit 
of all the living beings. 

Mujjdaka, Chap. 11,1, 4. 
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Sutra 25. 


(This SAtra undertakes to prove that 
the word ‘Vai^'w&nara’, used in Sruti for 
worship, indicates Brahma.] 
fu'pn:: (the digestive heat in, the 
stomach, as well as.. Brahma, — the Uni- 
versal Manhood, Universal' Ego — the 
sum total of all the created beings), 
5^55*^ (common word), (from the 

distinctive attributes). 

Explanation : — It has been prescribed 
in ^ruti to worship. ‘ Vai^w&nara ’. 
Though it is a common name. for fire 
and the Universal Ego, i. e., Brahma; 
yet here in ^ruti it is specially used tp 
mean the latter, specified, as , it is, by .the 
distinctive attributes, such as — ‘Whose 
head is the bright sky, etc.’. 

Vide the ^ruti : — 

“5IW ^ srr WETicfRt 
... ” 

(Of that Vai^wftnara Soul the head is 
the shining firmament^ 
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Chh&ndogya, Chap. V, 18, 2. 


Satra26. 

I 


[An argument, in support of SAtra25, 
is adduced.] 

(mention made in Smrti), 
(indication), (is), 'sfn 

.(because). 

Explanation : — Vailwfinara is Brahma, 
i. e., qualified BraJima\ because mention 
made in Smrti of similar attributes to 
Brahma, is an indication to such a con- 
■clusion^ 

(This is, of course, a circumstantial 
evidence only.] 

For the reference vide the Smrti : — 



X ^ ii” 


(I bow to Him, the Soul of the worlds, 
■of Whom fire is the mouth, heaven the 
head, the sky the navel, the earth the 
feet, the sun the eye, and the quarters 
of the horizon are the ear.) 
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Also vide : — 

^ 5iT%?rr i 

=^5f^rsrff n” 

(I, residing within the body of the 
animate being in the shape of the diges- 
tive heat and being united with inhaled 
and exhaled airs, digest four kinds of 
food.) 

Bhagavad-Git^, Chap. XV, 14. 

Sutra 27. 

snirft' ^ rWt 

S© ✓ 

[The argument, in support of 6flitra25, 
is continued.] 

(from the word etc.; from the 
word ‘Vai^w^nara’ and the other expres- 
sions attending it, which ordinarily 
mean the gastric heat), 

(from existence within; from the des. 
cription of its being situated within the 
stomach), •! (not, i. e., not Brahma), 
(this), %?r^(if); ^ (no, i. e., the objection 
cannot stand), crai (as that, i. e., as 
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Brahma% (regard), *3tr^anfT^ (from 

instruction; as there is instruction in 
6ruti), ^^r»«^?r^(for impossibility ; as it 
is impossible), (Spirit), 

(is designated). 

[This Siitra consists of an objection 
and its refutation. The objection-portion 
is %cr^; and the 
refutation-portion is : — rRJT 
i] 

" Explanation : — If one objects by say- 
ing, that a^ there is. the word ‘Vaisw&.- 
nara’ with other expressions attached to 
it to indicate the ordinary fire, and as it 
is stated in ^ruti to be situated within 
the body, it does not mean Brahma, but 
the gastric heat; the reply would be: — 
no, the objectiori cannot stand, because 
there is instruction in ^ruti to regard 
Vai^wflnara as Brahma, and because It is 
termed in ^ruti as Purusha( Spirit), which 
ferm is inapplicable to the gastric heat. 

The purport is as follows : — 

It may be argued, that as the term 
‘Vai^wftnara’ ordinarily means the gas- 
tric heat or the common fire, and as it 



CHAPTER I— SECTION II. 


79 


is stated in ^ruti to exist within the 
body, it does not mean Brahma, but the 
animal heat. This argument cannot 
stand, first because ^ruti teaches us to 
regard ‘Vaisw&.nara’ in the light of 
Brahma while engaged in meditation, 
secondly becausfe ‘Vai^'w^nara’ is termed 
in ^ruti as Spirit; and thirdly because 
both these conditions are inapplicable to 
the gastric heat or ordinary fire. 

Sutra 28. ^ ^ I 

[The argument, in support of Sfitra 25, 
is continued.] 

^r?rt[«r (therefore; for the reasons as 
stated in Sutra 27), sf (uot), (a 
deity, the deity named Fire), jjh* (an 
element, the element fire), ^ (or). 

Explanation : — For the reasons stated 
in Sfitra 27,' the terrti ‘Vai^w&nara, as 
referred to inSfitra 25, means neither the 
deity presiding over the fire, nor the 
element, fire. # 


5utra 29. 



I 


[The argument, in support of Slitra 25, 
is continued] i 
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(directly, i. e., from the deriva- 
tive meaning of the word; from the 
original significance of the word ‘ Vai4wa- 
nara’, literally nleaning the Universal 

£^ 0 , the Universe and at the same 

time man, — the sum total of all the ‘seifs’ 
of the universe, — the Universal Se^, 
^ (also), (no incongruity), 

(Jaimini. the author of the PArva- 
Mim^-nsS- philosophy). 

Explanation: — Jaimini says, that tak- 
ing the direct meaning (the literal. signi- 
fication of the word ‘Vai^wftnara’, origi- 
nally meaning the Universal Self of all 
‘Selfs’), there is no incongruity in indi- 
cating Brahma by the word ‘Vai^w^- 
nara'. 

Sutra 30. 

[The argument, in support of Sfitra 25, 
is continued.] 

; (because of manifestation; as 
He manifests Himself), (this), 

(the sage A.4marathya). 
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Explanation The sage A^niarathya 
says, that for the benefit of the worship- 
per the Infinite Spirit — the Universal 
Ego — manifests Himself in finite indivi. 
duals, being localised in' limited places^ 
such as the body or the heart of the 
human being. So there is no incongruity 
in using the word ‘Vaisw&nara’ (even 
when standing for the gastric heat) to 
signify Brahma. 

Sutra 31. 1 

[The argument, in support of Sfitra 25, 
is continued.] 

for the 

sake of meditation), (the sage, 

B^dari). 

Explanation : — The sage BMari says, 
that for the sake of divine meditation, 
the Infinite Spirit is conceived some- 
times as a small body, such as occupying 
the space of half a cubit (mtstRRnT) etc., 
and sometimes as a person possessing 
head, foot and body and other limbs 
and organs. So Vai^w&nara may well 
stand for Brahma. 
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Sutra 32. 

(The argument, in support of Shtra25, 
‘is continued.] 

• (for union with the object of 
meditation in order to realise union 
,with the Infinite Soul), ffn (this), 
(Jaimini, the sage who is the author of 
Pflrva Mlm&nslt), rrsiTf% (similarly, in the 
same method), (^ruti shows ; 

^ruti prescribes). 

Explanation ; — The sage Jaimini says, 
that in order to realise union with the 
Infinite . Soul, different parts of the 
meditator’s own body are conceived as 
those of the Infinite Soul, and ^ruti also 
prescribes the same method of divine 
meditation. 

Vide the ^ruti : — 

{Tke teacher said pointing to his own 
head ‘This is the highest Vai4wS,nara, 
i, e., ike head of the l^aistvanara' .) 

V&jasaneyi Br&hma:^}a. 
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Sutra 33. i 

[The argument, in support of Sttra25, 
is concluded.] 

^STW^fJcT speak, teach), ^ (alsc}), 

ijiHT (this — Vai^W^nara in the light of 
Brahma), (in this body). 

Explanation; — ^rutu also teach that 
this Vai^wfbnara, referred to in Shtra 25, 
is to be worshipped in the light of 
Brahma, in this body, {i. e., the worship, 
per’s own body). 

From this also it appears that the 
word ‘Vai^w&nara’ is used in ^ruti to 
signify Brahma.. 

Vide the ^ruti ; — 

“?r % 3^. . 

(He who worships this Vaiswanara 
Fire personified and located within the 
body of the worshipper.) 



The Vedanta Philosophy. 

CHAPTER I. 

SECTION III. 

SKETCH. 

Some other expressions, prescribed for 
divine meditation in different ^rutir, not 
already discussed in section II, are now 
taken up for discussion to prove that 
they all indicate the same Infinite Spirit, 
Brahma/ 

Sfltray 1—7 show that the Spirit, Who- 
is the abiding place of the universe, as- 
described in the Mundaka ^ruti, is 
Brahma. 

Shtrar 8 and 9 state that ‘Bhflm§.’ (the 
Vast One), of the Chhffcndogya ^ruti, is 
Brahma. 

Sitra^ 10—12 say that *Akshara’ (the 
Imperishable One), of the Brhadfirajiyaka. 
4ruti, is Brahma. 
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SHtra 13 says that the ‘Indwelling’ 
Spirit, of the Pra^opanishad, is Brahma. 

Shtra^ 14 — 23 show that ‘Dahar^k^a. 
(the small cell witktn ihe heart), of the 
Chh&.ndogya ^ruti, is Brahma. 

Sh.tr as 24 and 40-41 show that the 
Spirit, of the size of the thumb ( ‘^^5- 
Tngrg^’), of the Katha Sruti, signifies 
Brahma. 

■ Sfitras 25 — 28 and 31 — 39 raise a side 
issue and decide that deities and 
all classes of men excepting the 
Sh-dras are equally entitled to practise 
Brahma-Vidyfi (the meditation on 
Brahma), as prescribed in the Vedaj. 
By the word ‘Sfidra’ is meant the class 
of men in whom no desire for the know- 
ledge of Brahma has arisen (vide notes 
at the end of Shtra 39). 

Sfitra^ 29 and 30 establish' the con- 
clusion that the Veda^ are eternal. 

Sfitra 42 says that ‘ Akh^fi. ’, in the 
«€hh&,ndogya ^ruti, is no other than 
Brahma. 

Sfitra^ 43 and 44 state -that the Being, 
spoken of in the BrhadSra^yakopanishadi , 
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Chap. iV, 3, is Brahma, the Universal 
Soul, as different from, and superior to, 
the individual soul, who, unlike the 
Supreme Being, passes through the 
stages of sound sleep and death; and 
this conclusion is corroborated by the 
expressions, (the Lord of 

all) and (the Ruler of all)>. 

occurring further on in the 4th Br^hmana 
of the same chapter and referring to the 
Universal Soul. 

Sutra 1, \ 

S3 

[An expression, from the Mundaka 
^ruti, is taken up for discussion.] 

(heaven), (earth), (et cetera; 
and such other worlds), (^=521: i 

stay ; support ; the abiding place), ^ 
(own), 55S^^(from the word). 

Explanation : — The Spirit, Which is 
described in the Muijdaka ^ruti (quoted 
below) to be the abiding place of heavenf 
earth and such other worlds, is Brahma; 
as can be understood from a word which 
is Brahma’s own name proper, i. e., the. 
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word ‘Atm^’ (Self) occurring in tHfe same; 
passage. 

For reference vide the ^ruti , 

#r% 

TFT: 5n^ ^ET^: \ 

ii 

(He, in Whom heaven, earth, sky and 
mind together with all the senses are 
woven, — realise that Absolute A.tmfi.^ 
alone; away with other utterances; this 
Absolute Aima is the causeway for 
deliverance from death.) 

Muijdakopanishad, Chap. II, 2, 5. 

<» 

Sutra 2. I , 

[An argument in support of Stitra 1 is 
adduced.] 

ga (the emancipated), (HIR; the 

attainable goal), ,( ■^'^ being; 

§tated). . . 

Explanation : — The abode, referred to 
in Slitra 1, being stated (in the said 
Muijidaka-Upanishad) as the attainablf 
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goal of* the Emancipated souls, must 
mean Brahma. 

For the expression vide the ^ruti: — 

*TOT 5gTWI5^|% ii” 

(When the 'seer sees the Glorious 
Lord, the maker and the cause of the 
universe, the Great God, then the Enligh» 
tened'Seer- has his virtues and vices 
washed away and ' becoming purified 
attains the excellent state of equilibrium, 
i. e., the^ highest tranquility,') 

(The Glorious Lord is the same as the 
AbofJe, referred to in Sfitra 1.) 

Mujjdaka, Chap. Ill, 1, 3. 

Sutras; 1 

(The argument, in support of Sfitra 1, 
is continued.] ■ 

(not), (that which is infer- 

red, the matter of the Sflnkhya 
philosophy), (for want of any 

Expression indicative of matter). 
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Explanation : — The Abiding* place, 
referred to in Stitra 1, does not indicate 
matter; for there is no such expression, 
in the said Mu:QLdaka ^ruti, as can be 
construed to indicate matter. 

Sutra 4. I 

[The argument in support of Si&.tra 1 is 
continued.] 

(the animate being; the living 
being, the individual soul), ^ (also), [«i — 
not to be understood]. 

Explanation:— The abiding place, 
referred to in Shtra 1, is not also to be 
taken to mean the individual soul, 
(though possessed of selfhood and in- 
telligence unlike the matter of S^nkhya); 
for there is no word in the said Mun- 
daka ^ruti to that effect. 

Sutra 5. I 

[The argument, iii support of Shtra 4 
is continued.] 

^ (difference), (from expres- 

sions), ^ (moreover). 

- - Explanation:— Moreover, the animate 
being; i. e., the individual soul, . cannot 
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be the Abode (referred to in S4tra 1); 
for the same (Mu]j.daka) ^ruti draws a 
clear distinction between the former and 
the said abode. 

For, the distinction referred to, vide 
the verse of the ^ruti, quoted, and trans- 
lated under Stitra 1, where the indivi- 
dual soul is the agent to know, and the 
abode, i. e., the Universal Soul, is the 
object to be known. 

Sutra 6. „ \ 

[The argument, in support of Stitra 1, 
is continued.] 

(from the context). 

Explanation : — From the context it is 
known, that the abode, referred ' to in 
Stitra 1, indicates Brahma, and not the' 
individual soul. 

Sutra 7. 

[The argument in support of SAtra 1, 
is concluded.] , 

(existence), (eating, enjoy- 

ing, undergoing the consequences of 
actions), ^ (also); (also from 
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expressions denoting existence anS enjoy- 
ment as stated in the Mundaka Sruti). 

, Explanation: — The Mujjdaka Sruti 
states that the individual soul, existing in 
the body, enjoys the consequences of the 
previous actions, while the UniversaL 
Soul co-exists with the former merely as 
a witness without enjoying any conse- 
quences, as He is bound by no previous 
actions. From these two expressions — co- 
existence and enjoyment — the difference 
between Jiva (the individual soul) and 
Brahma (the Universal Soul), Who is 
again identical with the ‘Abode’, is clear; 
and therefore it is also evident; that the 
‘Abode', referred to in Shtra 1, is not 
the individual soul, but the Universal- 
Soul, Brahma. 

' For the statement in the Mundaka 
Sruti vide: — 

“P 
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(Two'^birds — the individual soul and 
the Universal Soul — inseparable friends, 
reside on the same tree, i. e., the body, 
one of them, the individual soul, enjoys 
the tasteful fruit, i. e., the consequence 
of his previous actions', and the other, the 
Universal Soul, without enjoying any- 
thing, looks on, i. e., remains as witness.) 

Mu^daka, Chap. Ill, 1, i. 

Sutra 8. 

{An expression, from the Chh&ndogya 
^ruti, is taken up for discussion.] 

(the Vast — the Infinite — the Perfect 
One); (the undisturbed peace or 

bliss; hence the state of sound sleep 
when that bliss is enjoyed ; here it means 
the Vital principle which alone remains 
awake during that state), (above, 
beyond); (beyond the bliss 

enjoyed in sound sleep; hence being 
above Prflija — the Vital principle), 

(from the instruction; from the 
description; as it is described). 

Explanation : — Bhlim^ (the Vast One) 
signifies Brahma, because it is described 
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in ^ruti to be above Prana, which is 
here represented by the bliss enjoyed 
during sound sleep. 

BhAmS. is to be comprehended as the 
Highest Bliss, the highest state of self 
(the 4th state) according to the ChhS,n- 
dogya §ruti, beyond PrS^a which is here 
represented by the undisturbed peace 
enjoyed during the state of sound sleep 
(the 3rd state); because in this state, the 
functions of the mind and the senses all re- 
main suspended, Pr^na alone being awake, 
which is here termed as ‘ SamprasSda ’. 
This 3rd state, the state of sound sleep 
though it confers unperturbed peace^ 
is incapable of imparting the highest 
-permanent bliss, which is the 4th state.* 

* Self is said to pass through four states according to 

the stages of consciousness,* the first is — 'the 

state of being wide awake, e,, being externally conscious 
of the world outside; the second is ^|[j^^|.-^the state of 

being in a dreamy or semi-conscious state, i e , being onfy 
internally conscious of a world of imagination; the third 

is the state of sound sleep, the snb-conscious 

state, when only a consciousness of undisturbed peace is 
experienced and the last is literally the fourth 

state, which is the state of perfect everlasting bliss, owing 
to full realisation of the highest self — the Union with 
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That Bh4ma is, according to ^ruti, above 
and beyond Prana, may be shown by the 
way in which Bhhma is described in the 
Chh&,ndogyopanishad. The sage Sanat- 
kum&ra, asked byNUradato instruct him 
in the knowledge of Brahma, taught him 
the worship of Brahma, beginning with 
a very crude form and through succes- 
sive stages ending at last with the finest, 
i, e., the worship of Bhfima (the Infinite). 
Immediately before the teaching of this 
highest form, he makes mention of the 
worship of Brahma in the form of Pr&na. 
This 'shows that Bhfim& is meant to 
signify ^the highest state of seif — the next 
above Pr^na. Moreover, there are pas- 
sages in the same chapter to show direct, 
ly, that Bhfimli, is superior to Priina 
(vide the Chh^ndogya ^ ruti, Chapter VII, 
parts 25 — 26). 

Brahma, Who is Vast — the Bliss infinite Some (the 
iSarvanists) count also a fifth state, namely 

(meaning the state beyond the fourth one), when the 
individual, being wholly merged in the Universal Self, 
becomes one with the latter. The Non-Nirv^^ists, 
however, ignore this state, as being absurd and as mean- 
ing no bliss at all. 
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[An argument, in support of SAtra 8, 
is adduced.] 

(nature), : (from applicabi- 

lity, as they apply to), ^ (also). 

Explanation: — The Vast One men- 
tioned in Shtra 8, signifies none other 
than Brahma, also because the character 
attributed to it applies to Brahma only. 

For the character attributed, vide: — 

(What is Bhtlmli,, i/te Infinite, is Bliss ; 
there is no satisfaction in what is limited. 
The Infinite only is Bliss.) 

Chhandogya, Chap. VII, 23, 1. 

Also vide : — 

% 5J1TT r 

(What is infinite is Imperishable.) 

ChhSndogya, Chap. VII, 24, 1. 

In the same manner Srutu can be quot- 
ed to show other attributes, namely, the 
True, the Omnipresent, Self of everything 
(as assigned to the' 'V ast Orie), that can 
be applicable only to Brahma. So Bhfima 
(the Perfect One) is none else but Brahma. 
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I 


Sutra 10. 

[An expression, from the 'BrhadSra* 
nyaka ^ruti, is taken up for discussion.] 
(the Imperishable One), 
(Aka4a), (up to), : (because of 
holding, because of sustaining). 

Explanation; — The Imperishable One 
(referred to in the Brhad&.rajTiyaka ^ruti) 
indicates Brahma, because of His sup- 
porting everything even including 
Ak^sS. (which, in ^ruti, is , spoken of as 
the first thing created). 

Vide the ^ruti : — 


smrmr^f^nr^i^cr ii ” 
(Tn and through whom does Ak4s^ 
abide ?’ — ’enquired Gargi. He, Yajna- 
valka^ replied ‘O Gl,rgi ! Br&hman.ay, 
i. e., persons kmwtng Brahma^ call Him 
the Imperishable One, Who is the warp 
and woof of Ak^4& itself.) ^ 

Brhadfira]T.yaka, Chap. Ill, 8, 7 — 8. 

Sutra 11. ^SRyr^RT^I 
[An argument, in support of SAtra 10, 
is adduced ] 
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^ (she; ifh:, referred to in Stitra 10,. 
i. e., that supporting of AH4a is by 
Brahma), ^ (also), ,ipnw?r^ (from the 
effective control). 

Explanation: — The Imperishable One 
sustaining AHsa, referred to in SAtra 10,, 
indicates Brahma, as it can also be 
understood from the effective control 
exercised by Him (as stated in the 
Brhad^raijyaka ^ruti). 

For the effective control, vide : — 

teB r 

(Through the effective control of the 
Imperishable One, O G&<rgi, the sun and 
the moon are held suspended/'® midmr.y 

Brhad^ran,yaka, Chap. Ill, 8, 9. 

Sutra 12. I 

[The argument, in supportof SfltralO,. 
is concluded.] 

(any other interpretation than 
Brahma, such as the matter of S&nkbya 
and the individual soul), oqtSff : (because 
of preclusion), (also). 

7 



98 THE VEDANTA PHILOSOPHY 


. Explanation: — The Imperishable One, 
referred to in SAtra 10, indicates Brahma; 
any other interpretation, such as Pra- 
dh&na or Jlva, being also precluded; as 
it appears from subsequent expressions 
'which are applicable neither to Pr^dhana 
nor to Jiva. 

For the subsequent expressions, refer- 
red to above, vide the ^ruti — - 

^r^ir?f?F5r- 

(The Imperishable One, O G&rgi, re- 
mains ' unseen though seeing, unheard 
though hearing, unconceived though 
conceiving, unknown though knoiying; 
than This, there 'is none ofher, 
capable of seeing, hearing, conceiving 
and knowing; in and through this Im- 
perishable One, to be sure, O ' G§-rgi, 
-A-k&^a remains woven.) 

Brhad&,rajjyaka, Chap. Ill, 8, 11. 
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Sutra 13. 

[An expression from the Prasnopani- 
•shad is taken up for discussion.] 

(seeing, realising), (object), 
srntaiTfr^ (from the statement), m (He). 

[Here ‘He’ stands ' for the Being 
.spoken of as the object of meditation in 
-the ^ruti 

trt ” (who, again medi- 

tates upon the Supreme Being with the 
help of the entire word ‘Om’ consisting 
of three' syllables'). ] ■ . • . . 

' Explanation : — This ‘He’ is Brahma, 
because H6 is stated to be the object of 
the action ‘seeing’ (realisation). The 
object of meditation may be imaginary, 
but the object of seeing must be real. 
Therefore, as the Being, referred to in 
the above quoted ^ruti; has been stated 
to be the object of ‘seeing’, Heus no 
other than Brahma. 

Vide the ^ruti:— 

SWi I” 
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[He, 'who, on the other hand, meditates 
upon the Supreme Being with the help 
of the entire word ‘Om’ consisting of 
three syllables IT), sees — realises — 
the Supreme Being lying latent in the 
body, and higher far than the concrete 
individual soul.) 

Prasnopanishad, Chap. V, 5. 

1^. I 

[Another expression from the Chhftn- 
dogya ^ruti is taken up for discussion.} 
(small; here it stands for 
^H;’, the small cell — the heart), 

(from subsequent expressions). 

Explanation : —The small cell within, 
referred to in the Chh&,ndogya ^ruti, 
signifies Brahma, as can be understood 
from subsequent statements in the same 
iSruti. 


For the small cell, referred to, vide: — 
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(In this Brahmaputa (the city of 
Brahma, — the human body) there is a 
small lotus-house» the heart; and that, 
which lies filling the space of its narrow 
cell, must be sought for and inquired 
into.) 

Chh^bndogya, Chap. VIII, 1, 1. 

For the subsequent statements 
vide: — 










(This internal Ak&4a — the Akasa 
within the heart — is as much extensive 
as this Akt4a without, and both heaven 
and earth find room for themselves 
within It. 

This Akfii^a is soul, free from all im- 
perfections* without decay, death, sorrow, 
hunger and thirst, and with desires and 
purposes that ever come true.) 

Chh&,ndogya, Chap, VIII, I, 3 and 5. 
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Sutra 15. 

[An argument, in support of Siitra 14- 
is adduced.] 

arfa (going; goal), (word); 

(from the revealed word which 

means rri and from its being 

the goal), (Tsri (rTSrT^, in that way), ^ 
(^TcT:, as, because), gg' (seen; found), 
(distinctive mark), ^ (also). 

Explanation : — The small cell, refer- 
red to in Sfltra, 14 stands for Brahma^ 
because it is descfibed as the goal of all 
individual souls (as the resting place 
where all individual souls daily resort 
during sound sleep), and also because it 
is termed ‘Brahma-Loka’ (Brahma- 
world), meaning Brahma Who is the 
Loka (the abiding place, the goal or des- 
tined place to be attained by individual 
souls). That the said goal of the indivi- 
dual souls is Brahma, and that the term 
*Brahma-Loka’ is a distinctive mark of 
Him, are corroborated by clearer state- 
ments in other ^rutir. 
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Vide the ^ruti ; — 


“fHT: sTsrr 



^ ^ 5r?s[frt’» ” 


(All these creatures, every day going, 
into this Brahma-Loka, — the Universal 
Soul — during- sound sleep., do not know 
Him, being deluded by deceptive appear- 
ances.) 

ChhSndogya, Chap. VIII, 3, 2. 

For a similar statement found else- 
where in the scripture, vide the Sruti 
quoted under SAtra 10, section I» 
Chap. I. 

Again, here is quoted a passage to 
show the use of -the word ‘Brahma-Loka^ 
as the distinctive mark of Brahma : — 






( This is the Highest Bliss — this 
is the Brahma-Loka — the state of 
Brahma.) 

BrhadS,ra3T:yaka, Chap. IV, 3, 33. 

Here Brahma-Loka is said to be the 
highest Bliss (Bliss Infinite), which is a 
distinctive term indicating Brahma. 
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Sutra '16. 

q5t5^: I 

[The argument, in favour of SAtra 14, 
is continued.] 

T|?t: (because of holding, or support- 
ing), 'gr (also), (from the glory or 

greatness), (Its, i. e., of this Dahar&- 
k44a), (in this, i. in Brahma), 

(as it can be understood). 

Explanation:— Dahar^k^^a, referred 
to in Sfltra 14, indicates Brahma, as the 
glory of supporting all the worlds, can 
be reasonably true only in respect of 
Brahma. 

For tlie reference vide the ^ruti 



(He is the causeway and support of 
these worlds in order to avert chaotic 
disorder.) 

Chh^ndogya, Chap. VIII, 4, 1. 

5P?r^ Titiif 
I 

((For translation and reference, see 
nnder Sfitra 11 of this section.) 
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Sutra 17. 

[The argument in support ofShtra 14, 
is continued.] 

ilf%C : (as it is a well-known fact) ^ 
^also). 

Explanation : — As it is a well-known 
tact in ^ruti, that Brahma is indicated 
by the term Ak&sa, so ‘DaharS,kli^a’ also 
stands for Brahma. 

For reference vide the quotation and 
translation under SAtra 23, section I, 
Chapter I. 


Sutra 18 . 





[The argument, in support of Shtra 14, 
is continued.) 

other than Brahma, i. e., 
Jlva, the individual soul), 

(owing to conjunction), (he, t. e^, th^ 
individual soul), (this), (if), ^ 
(no, not so), (because of im- 

possibility). 

JThis Sttra consists of an objection 
and its reply, The objection-portion 
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is:— and the reply- 
portion is 5T, l] 

Explanation : — It may be argued, that 
the ‘Dahara’ of Brahmapura is under- 
stood to be in conjunction with ‘Sam- 
prasMa’, the individual soul (vide the 
^ruti quoted below), and so ‘Dahara’ 
may stand for the individual soul, and 
not for the Universal Soul. The reply 
is : — It cannot be so, because the attri" 
butes of ‘Dahara’, stated in Chh&ndogya, 
Chap. VIII, 1, 3 and 5 (quoted under 
SAtra 14 last), cannot be the characteris- 
tics of the individual soul. . 

For reference, vide: — 



(This blissful individual soul in the 
tranquil state of sleep, leaves this gross- 
body and entering into, the T ranscendent 
Light, recovers his own proper form; 
and this is the Supreme Soul.) 

Chh&,ndogya, Chap. VIII, 3, 4. 

An objection may be raised, that on 
account of the term ‘Samprasfida’, which 
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is used in the ^ruti to denote th^ indivi- 
dual soul in the state of sound sleep, the 
term ‘Dahar&kfl^a’, which is the subject- 
matter of the chapter, also indicates- 
rather the individual soul than the 
Universal Soul; but to refute this objec- 
tion we say that this suggestion is- 
unacceptable, as the attributes applied 
to ‘Dahar^k^sa’ are incongruous with 
the character of Jlva. 

For the attributes vide the 3rd quota- 
tion and its translation under Stitra 14- 
of this section. 

Sutra 19. I 

[The argument, in support of SAtra 14, 
is continued.] 

(from the subsequent part of 
the Sruti), (if)) (manifest, 

revealed), (the true nature), g (but).. 

[The Shtra consists of two parts> 
namely an objection and its reply. The 
objection-portion is : — ; and the 

reply-portion is: — 1 ] 

Explanation: — If it be argued, that 
‘DaharS-kya’ indicates the individual 
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«oul and not Brahma, because of an 
almost similar passage in the subsequent 
part of the 8ruti (Chhfbndogya, Chap, 
VIII, 7 fi.), where the same attributes, 
as referred to in the preceding Stitra 18 
'{namely, to be above sin, without infir- 
mity, without death, etc.), have been 
asigned to the individual soul; then 
the reply is, that there the individual 
soul has been described as revealed in 
his true character, which is also the 
character of Brahma. So there is no 
impropriety there in the description; 
and there is nothing to show that the 
attributes belong to the individual soul 
while in the state of bondage, when he 
as under the influence of passions and 
vices, and subject to births and deaths and 
infirmities of age; and the individual soul 
cannot, therefore, be indicated by the 
•expression ‘Dahara’. 

Stitra20. i 

[The argument, in support of S4tral4, 
M continued,] 
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(for another purpose), (and), 
tpjBfsl: (reference). 

Explanation:— And the reference to 
Jiva (see ante S4tra 18) is for another 
purpose, namely, to show his transfigur- 
ed state after emancipation, which is his 
normal condition. 

Sutra 21 . 

[The argument, in support of Sutra 14,. 
is concluded.] 

^ (small, limited), (because of 

^ruti); (because ^ruti calls it 

small), ^ (this), ’^ajif), TI?l.(that) 
(already answered); (tbe reply has 

already been made). 

[The Stitra consists of two parts, 
namely an objection and its reply. The 

objection-portion is 

the reply-portion is: — I 1 

Explanation :— It may be argued, that 
as ‘Dahara’ in ^ruti denotes smallness in 
compass, it cannot mean Brahma. This 
objection has been anticipated and 
replied to in Sfitra 7, section II, 
Chapter I. 
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Sutra 22. ^ I 

[A passage, from the Mundaka Sruti, 
■is taken up for discussion.] 

(from imitation, from the follow- 
ing), (the word ‘?r?El’, the first word 
of the 4th line of theSruii quoted below, 
.meaning ‘of Him’ i. e., of Brahma), 'qr 
•(and) 

Explanation: — And everything in' the 
universe shines by reflected ■ light bor- 
rowed from Him,’ 'Who is perfect and 
-suffers no change; so ‘Dahara’ cannot be 
Jlva, he being subject to ebb and fiow. 

' For the expression vide the ^ruli: — 

* ♦ Sfe 

^ WIT% ^ 

W T%?rr^r ^^51 i 

’N , — -.XX. T r 

^ WHT ll” 

(This soul is indeed installed in the 
heavenly sky of Brahmapura — Which 
must be idenheal 7 vith Dahara. There 
the sun shines not, nor the moon, nor 
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the stars, nor these flashes of lightning, 
what to speak of the fire ? Everything 
shines after Him, the Self-Luminous 
One; and by His light all this is illumi- 
nated.) . . 

Mundaka, Chap. II, 2, 7 and 10. 

Sutra 23. I 

[An argument, in support of Sfltra 22, 
is adduced.] 

(moreover), (is stated in 

Smrti). 

Explanation: — Moreover, it is stated 
in Smrti. The description, of indivi- 
dual souls as being reflections of the 
Universal Soul, and of Universal Soul 
as being the Universal .Light, is found 
in Smrti also. 

Vide the Smrti: — 

H ’KJT Wi ll” 

(Neither the sun, nor the moon, nor 
the fire illumines that place, where once 
entered persons never return: that is my 
highest abode.) 
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Bhagawat Git&, Chap. XV, 6. 

Again : — 

^;= g[ t rr % ^ »Tr?r^ n” 

(The light in the sun, which illumines- 
the whole world, that in the moon and 
that in the hre, know, that all those lights- 
are mine). 

Bhagawat Git^, Chap. XV, 12. 

Sutra 24. SrftTrT: I 

[An expression, from the Kathopani- 
shad, is taken up for discussion.] 

ais^^'(from the word; from the re- 
vealed word ‘tsjT*!’, i. e., the Ruler in 
the passage quoted below from the 
Kathopanishad), ^ (itself), fffiTff: (meas- 
ured, i. e., described as having the size 
of the thumb). 

Explanation : — The Spirit, described 
in the Ka^ha ^ruti as having the size of 
the thumb, is Brahma, as can be under- 
stood from the revealed word ‘ I4&,na ' 
(the Ruler). 
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For reference vide the Sruti 

V3 

^¥rs?iFr ii” 

(The Spirit, having the size of the 
thumb resides within the heart. He 
rules, over the past and the future.) 
Kathopanishad, Chap. II, 1, 12. 

Sutra 23. 

[A qualifying explanation, of Stltra 24, 
is adduced, and the privilege for divine 
meditation begins to be discussed.] 

(in the heart), (in consider- 
ation of), g (but), (because 

of the privilege of men). 

Explanation: -Though the Universal 

Soul is 

described as of the size of the thumb m 
consideration of the fact that the Spirit, 
referred to in Siitra 21 above, dwells in 
the heart of human beings, which is 
generally as big as the thumb. But why 


8 
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a man’s fheart only and not that of any 
•other animal also ? The reply is that 
man alone has the privilege of divine 
meditation. 

Sutra 26. 

[The description, of the privilege of 
•divine meditation, is continued.] 

(above them, i. e., higher than 
men), (also, even), (the sage 

Badar&yana), (as it is possible). 

Explanation: — The sage B4dar&yana 
holds, that the gods also, who are higher 
than men, have the privilege of meditation 
on Brahma, as it is possible for them; i.e., 
as they possess all the requisites of 
■divine meditation. 

Sutra 27. 

[An objection, against SHtra 26, is 
raised and refuted.] 
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(incongruity), (in the 

sacred rite), (this), (if); h (no; 

i. e., the objection cannot stand), 
(several), (of assumption), 5!^sn?T 

(as shown by ^ruti). 

[The Shtra consists of two parts — an 
objection and its refutation. The objec. 
tion-portion isi—fg^g: ffn %?. ; 

and the refutation-portion is ; — if 
Rfhtm •• ^^T(T .] 

Explanation ; — An objection may be 
raised, that as divine meditation is im- 
possible without assuming a physical 
form, the deities, if they have the right 
for divine meditation, are to be admitted 
to possess such bodies; but their appear- 
ance with a body or form is incongruous 
with simultaneous appearance in diffe 
rent places where rites are performed and 
they are invoked. This objection is 
groundless, as ^ruti has shown simul- 
taneous assumption of several bodies by 
■one and the same deity. 

For the refutation vide reference in 
the Brhadfbraijyaka, Chap. Ill, 9 , 1-9. 
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Sutra is. sp:? f ft' %fna: 

[Another objection, against Stitra 26, 
is raised and refuted.] 

ajs^ (in word, regarding Vedic words), 
ffn (this way), %ff (if), ^ (no; that cannot 
stand), 'SETH: (from this; from these 
words), (from the origin), UcEl^- 

(traf^ — the direct knowledge, 
i. e., ^ruti; — the inferential know- 

ledge, i. e., Smrti; hence both from 
^ruti and Smrti). 

[Th« Stitra consists of two parts, — 
an objection and its reply. The objec- 
tion-portion is ; — 

reply-portion is : — sf tJcEl'Sng- 

jnsiWIfl.] 

Explanation: — The Vedic words have 
been proved, in the Pfirva-Mtm^nsfl 
philosophy, to be permanent, i. e., 
without any beginning or end. Now if 
gods are said to have bodies they must 
have births and deaths, which all embo- 
died beings are subject to; and therefore 
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the Vedic words for individual' deities 
cannot exist before their birth, nor can 
those words signify any deities, when 
they have ceased to exist at dissolution. 
So the permanency of Vedic words fails. 
To such an objection the reply is that 
there cannot be any such incongruity in 
respect of Vedic words; for both ^ruti 
and Smrti hold that individual gods 
owe their origin to Vedic words. 

The Vedic words exist from eternity 
and have got fixed significance. The 
Vedic names for gods signify their types 
and not the individuals; and therefore 
the births or deaths of individual gods 
cannot affect the types, far less the per 
manent Character of Vedic words. 

Vide the ^ruti 

I 

(With the word ‘these’ Praj&pati called 
the gods into existence.) 

Vide the Smrti : — 

T^nfr ii” 
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(He, the Creator, in the beginning 
created, from Vedic words, different 
names, deeds and forms of all.) 

Manusanhit^, Chap. I, 21. 

Sutra 29. ^ I 

[A side issue is deduced from Shtra 28. J 
(from the same reasons), ^ 

(also), fi!?gc=fiR[. (eternal nature). 

Explanation The eternal nature of 
Vedic words is also established from the 
same reasons (adduced in Shtra 28), i.e.., 
because those words signify permanent 
iypes. 

Sutra ao. 

[An argument, in favour of S^tra 29, 
is adduced.] 

(equal, similar) ; 50[frnTsiT*I^MceHH, 
(because of equality or similarity of 
names and forms), ^ (also), (in 

repetition; in rotation; in the cycles of 
creation), (even), (no in- 
consistency), (from Sruti), 

(from Smrti), 'gr (as well as). 
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Explanation: — Names and forms of 
one cycle of creation being similar to 
those of another, as is understood from 
^ruti as well as from Smrti, there is no 
incongruity in the permanence of Vedic 
words, although creation and destruc- 
tion are coming by rotation. 

Vide the ^ruti : — 



(The Creator designed and brought forth 
the sun and the moon as He did before tit 
previous Kalpas, t, e., cycles of creation.'^ 


Rigveda X, IVO, 3. 

Also vide the Smrti : — 



g# ^ ll” 

(As the same signs of seasons appear 
again and again in their due course, so 
do beings appear and re-appear in suc- 
cessive cycles.) 

Sutra 31. 

IBR I 

[Another objection, to Stxtra 26, is 
raised.] 



120 THE VEDANTA PHILOSOPHY 

(in Madhu-Vidy&, and the like), 
^re*II^T?{_(because of impossibility), 

(no privilege), (the sage 

Jaimini, the author of the PArva- 
Mlmlins^). 

Explanation : — The sage Jaimini says 
that the sun and the other gods being 
the deities to be worshipped in Madhu- 
Vidy^ and the like (which are different 
forms of divine meditation), it is im- 
possible that they should also be the 
worshippers; so they have not the pri- 
vilege of divine meditation prescribed in 
^ruti; for obviously they cannot worship 
themselves. 

For Madhu-Vidy^ vide parts I — XI, 
Chap. Ill of theChhlindogya-Upanishad. 

[This Stitra has been refuted by 
Stltra 33.] 

Sutra 32. I 

[An argument, in support of the objec- 
tion raised in SAtra 31, is adduced.] 

(as luminaries), vtigTrr^(for exis- 
tence), ^ (also). 
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Explanation ; — And because the 
deities exist as luminaries of heaven 
(such as the sun etc.), and for the matter 
of that the necessary qualifications for 
Brahma-worship (viz. body, desire etc.) 
are wanting in them, the gods cannot 
have the right of divine meditation. 

Sutra 33. 

[This Siitra refutes the arguments in 
the previous two Sfitra^ and concludes 
the discussion.] 

(possession of right), g (but), 
(the sage, Badar^ya^ja), 

(is, exists), (because). 

Explanation : — But BMara,yana holds 
that the gods too have the right of medi- 
tation on Brahma, because there are 
indications in ^ruti to that effect. A 
particular god (say the sun) may be 
disqualified for a particular form of 
divine meditation (say Madhu-Vidy&.) 
but that is no reason why he should be 
^disqualified for other forms. 
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The luminaries of heaven are external 
manifestations of heavenly deities endow- 
ed with all the necessary qualifications 
of divine meditation; and they can 
assume any form at will, as is evident 
from ^ruti and Smrti. 

Vide the Sruti : — 





11 


53 


(The gods indeed do worship Him — 
the Universal Soul.) 

Chh&.ndogya, Chap. VIII, 12, 6. 


Sutra 34. 

I 

[The discussion on the privilege of 
divine meditation, begun in Sttra 25, 
is continued.] 

55^(551^:. sorrow, grief), (of him* 
referring to King J&na^ruti noted below), 
(fT’Esr, his, referring to a sage in the 
appearance of a swan), (from 

hearing some contemptuous terms), 
(then), ^n^spinH (from the hurrying on 
(is indicated), f% (;Bf?f:, as,. 

because). 
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Explanation : — King J&nasruti Svas in 
grief on hearing some contemptuous 
terms used about him by a sage in the 
appearance of a swan; and then he 
hastened to the sage Raikka who address- 
ed him as ^hdra ( 3 | 5 ), because in a 
sorrowful mood he had hurried to the 
sage. So the Shdra origin of Jkna^ruti 
cannot be suggested by the speak- 
er’s rebuke. [Besides there is no 
evidence on record to show that the 
^tidraj ever wielded the sceptre in Vedic 
times.] 

It is to be noted here that the syllable 
‘ 35 ’ of the word * 55^^’ joined with the 
first syllable ‘ 5 ’ of the word forms 

the word ‘ 555’ ( apf ). 

The reference is to the story of the 
King J&nasruti and the sage Raikka 
(Chhandogyopanishad, Chap. IV, 1 — 3 ). 
A certain King named J&nasruti used to 
make frequent gifts to the deserving. On 
one night some sages appeared before 
the King in the shape of swans. One 
of them praised the King, and another 
blamed him, saying that he was quite- 
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unwortliy of so much praise, as he, being 
unacquainted with the knowledge of 
Brahma, could by no means compare 
with the sage Raikka who was versed 
in that knowledge. The King was much 
mortified to hear the swan speak of him 
so contemptuously, and on the following 
morning he sought out the sage Raikka 
and begged him for the favour of im- 
parting him the knowledge of Brahma. 
The sage at first sent him away by 
addressing him as ‘^tidra’, but, seeing 
his earnestness, at last yielded. 

From the story related above, it is 
not at all evident that J§,nasruti, though 
addressed as ^fidra, was really a ^fidra 
by birth, as is indicated by the special 
meaning in which the sage used the 
word. (How the special meaning is 
.arrived at, has already been shown 
— 55-1-5). Thus, from the example of 
Jfinasruti, receiving Brahma-Vidyft from 
his preceptor Raikka, it does not follow 
that ^ftdraj by birth are qualified for 
Brahma- Vidyli, 
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Sutra 35. 

%R^finig.i 

[An argument, in support o£ Stitra 34,. 
is adduced.] 

: (because of his Kshatri- 
yahood being ascertained), ^ (also), 
(later on; in a subsequent part of the 
text; in the latter part of the story of the 
King J&.nasruti and the sage Raikka, in 
the Chh&,ndogya) ; : (a descendant 

of Chitraratha, whose name was Abhi.. 
prat&,ri); (with Abhiprata,ri ; who 

was a descendant of the Kshatriya king 
Chitraratha), (from the ‘sugges- 

tion). 

Explanation : — The Kshatriyahood of 
J&,na4ruti is inferred from the fact as 
suggested in a subsequent part of the 
text, of J&na4ruti interdining with Abhi- 
pratari of Chitraratha family, who was- 
known to be a Kshatriya by birth; and 
so J&ina4ruti was not a ^tidra. 

For the reference vide Chh^ndogya,. 
Chap. IV, parts i — 3. 
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Sutk36. 

I 

[The discussion, on the privilege of 
Brahma-Vidya on the part of the ^Adrai, 
is continued.] 

(a purificatory rite) ; 

JTajffT (from the injunction of receiving 
instruction in Brahma- VidyA after hav- 
ing undergone the purificatory rite of 
investiture with the Sacred Thread), 
want of that, want of 
the purificatory rite), ^f*TgTrr?T^(from the 
statement), ^ (also). 

Explanation: — From the injunction of 
receiving instruction in Brahma-VidyA 
.after having undergone the purificatory 
rite of investiture with the Sacred Thread, 
and also from the prohibition of the 
SAdraj from such purificatory rite, it is 
proved that the ^Adraj are not entitled 
to Brahma- Vidy&. 

Vide 

{Before initiaiion, he 
invested him with the sacred thread). 

^atapathaBrAhmana, Chap. XI, 5, 3, 13 
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Also vide : — 


(The ^hdra is the fourth caste, once 
born; and he is not eligible for any puri- 
ficatory rite.) 

ManusanhitS, Chap. X, 4 and 126. 


Sutra 37. 


[The same discussion, on the Sfidra^’ 
right is continued.] 

(non-existence of that ; not being 
a ^fidra), (in the decision; on 

deciding), (also), (from inclina- 

tion; from preference). 

Explanation: — That the ^ildraj are 
not entitled to Brahma- Vidya,. is also 
proved by the fact that Gautama prefer- 
red to invest Satyakfima with the Sacred 
Thread and accept him as a disciple for 
imparting Brahma- Vidya after feeling 
satisfied that the boy was not born a 
^ fidra. , 

The reference is to the story of the 
sage Gautama and Satyakama, the son of 
a widow named JawMa. SatyakSma 
■enquired of his miother about his lineage, 
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as he wanted to practise Brahmacharya 
residing in the preceptor’s house. His 
mother replied that she was constantly 
busy with household duties in the life- 
time of her husband, and she did not 
find any opportunity to enquire of her 
husband for his lineage, she only knew 
that her son’s name was Satyak&ma and 
her own name was JawMa. The boy 
then went to the sage Gautama and 
prayed for Brahma- Vidy&. On being 
asked by Gautama about his lineage, he 
spoke everything candidly as he had 
been told by his mother. Then Gauta- 
ma said to Satyak^ma *My boy, I under- 
stand that you are certainly Brahmin by 
birth, as none other than a Brahmin 
speaks the truth with such simplicity. 
So I will invest you with the Thread’. 
The sage performed his purifying rite 
and initiated him. (For reference vide the 
Chh^ndogyopanishad, Chap. IV, 4). 

Sutra 38. I 

[The same discussion, on the ^fidra^’ 
right, is continued.] 
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(hearing), 'srsTJR (reading), ^ 
{appreciating the meaning), 

(because of prohibition; because of pro- 
hibitory injunctions in the scripture). 

Explanation : — Because of prohibitory 
injunctions in the scripture about hear- 
ing, reading and understanding the 
Vedaj, by the ^hdra^, they are not enti- 
tled to the knowledge of Brahma in the 
way prescribed by the Veda^. 

For prohibitory injunction vide: — 

{The Vec^a is not 

to be read in the presence of a Shdra). 

Sutra 39. I 

[The discussion, on the right of the 
^hdra^, is concluded here.] 

(from Smrti; from prohibition in 
Smrti), ^ (also). 

Explanation: — There is such prohibi- 
tion (as stated in Shtra 38) in Smrti also^ 

Vide the jSmrti ^ nTSafT^T'" 

(He is not to impart instruction in 
Brahma- Vidya to a ^hdra.) 

In SAtra^s 34 — 39 it has been discussed 
and proved that the Stldra^ are not 
9 
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■entitled to Brahnia-Vidy&, in the way- 
prescribed in the Vedaj; and there is no 
demurring to this conclusion of the 
Ach^rya B&.dar^yana. But one’s heart 
aches to think that the all-embracing 
‘^rutij, the most liberal scriptures in the 
world, should be unkind to any earnest 
•seeker after Brahma simply on the 
ground of his birth. We are inclined to 
think, however, that Shdra.?, as a caste, 
are not interdicted. A person’s caste 
is known only from his conduct, as is 
evident from the case of Satyak&.ma, stated 
in Shtra37, where, by his truthfulness and 
simplicity, he was decided by the sage 
Gautama to belong to the Brahmin caste. 
There are instances on record, of promo- 
tion of men from one class to another, 
judging by their conduct. The story of 
the sage Vi 4 wS,mitra is a case in point; 
he being born a Kshatriya, became a 
Brfbhmin by his practising religious 
austerities and leading a life of absti- 
nence. The word ‘^Adra’ literally means 
‘one stricken with grief’, as traced from 
(Shtra 34) in connection 
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-with the story of the King J&,nasniti and 
■the sage Raikka, where J^nasruti is 
stated to have been at first refused 
Brahma- VidyA by the sage, on the plea 
of his being a Sfidra (meaning sorrow- 
stricken, and not of the ^fidra caste), 
which was a disqualification for his 
admission as a student of Brahma- Vidya. 
But he was at last admitted to disciple- 
ship, when he was found earnest for 
Brahma-VidyA. 

The scripture has therefore indicated, 
by the word ‘^iidra’, the class of men 
to whom the loss of material possession 
is felt painful, and in whom there has 
not arisen a genuine desire for the price- 
less j treasure of Brahma- Vidy^. The 
imparting of Brahma- Vidy&. to unworthy 
persons would be casting pearls before 
swine. 


Sutra 40. I 

[After di-scussing the side issues in 
Sfitrar 25 — 39, the ,framer of the Siitra^ 
resumes the examination of the rhain 
issue.] 
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[An "argument, in support of Stitra 24, 
is adduced here]. 

2RTcr*TTcr (from shaking or vibrating). 

Explanation : — The Spirit, referred' 
to in the Katha-^ruti as having the size 
of the thumb and being indicated by the 
word ‘Prana’, is Brahma, as can be 
understood from the description of the 
universe moving in Him and trembling 
in fear of Him, and of the people obtain- 
ing immortality by knowing Him. 

For the description vide the Sruti: — 

^ n” 

(This universe emanates from and 
pulsates through Pr&,na and trembles in 
fear of Him, as if in terror of a. 
great thunder uplifted about to be hurled; 
and people worshipping Him obtain 
immortality. ) 

Kathopanishad, Chap. II, 3, 2. 

Sutra 41- ( 

[The argument, in support of SHtra 24^ 
is continued.] 
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, (Light; the Self-luminous and 

All-illumining One), (from seeing; 

as it is found in ^ruti). 

Explanation; — The Spirit, referred to 
in Sfltra 24, is Brahma, because in the 
latter part of the same ^ruti He is found 
to be designated as the Self-luminous 
and All-illumining One (these attributes 
being applicable to Brahma only). 

For reference vide the ^ruti: — 

^ FRIT 11” 

(Fully quoted and translated under 
Slitra 22.) 

Sutra 42. 

I 

[Another expression, of the Chh§.ndo- 
gya Sruti, is taken up for discussion.] 

(Ak&^a), (use in a 

different sense and so on), (from 

statement). 

Explanation: — The term ‘Ak&^a’, used 
in the Chhfbndogya ^ruti, does not bear 
its ordinary signification, the Sky, but 
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signifies the Infinite Spirit, Brahma;' as 
it is stated to be the source of all names 
and forms, and also because It is qualified 
by such words as Infinite, Immortal, Self. 

For reference vide the Sruti : — 

snr ^ wrr i” 

is the Revealer of all names 
and forms. Within Him are they — the 
names and forms; He is Brahma, He is- 
the Imperishable One, He is Self. 

Chh^ndogya, Chap. VIII, 14, i. 

Sutra 43. I 

[The 3rd Brahman a, of the 4th’- 
Chapter of the Brhad&ranyakopanishad^ 
is taken up for discussion.] 

' (in <?.. sound 

sleep, and in e., death), * 

(as different). 

Explanation : — A doubt may arise as 
to the identity of the Being, spoken of iti 
rtie Brhadfbxanyaka .^ruti, Chap. IV, 5 — 
whether He is the Universal Soul or the 
individual souh In this [Sfitra it is- 
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established that He is Brahma (the Uni- 
versal Soul), as, in the same ^ruti, this 
Being has been clearly shown as different 
from the individual soul, who, unlike the 
Suprenie Being, passes through the 
stages of sound sleep and death. 

Vide the ^ruti (for the state of sound 
sleep) : — 

^JTFTOT^II ” 

(This individual soul, being embraced 
by Supreme Consciousness, i. e.y Brahma^ 
knows not anything external or internal.) 

Brhad^ranyaka, Chap. IV, 3, 21. 

Also vide (for death). 

I ” 

(This embodied soul being presided 
over by Supreme Consciousness, shuffles, 
off the body and moves on.) 

Ibid, Chap. IV, 3, 35. 

Sutra 44. I 

[An argument, in support of SAtra 43,, 
is adduced.] 
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(‘Lord’ etc.), stjst*?'- (from the 

words). 

Explanation : — The Being, referred to 
in Sfl.tra 43, is Brahma, because of the 
words ‘Lord’ etc. being applied to 
Him. 

Vide the ^ruti : — 

^ +i4wrr%T^:r 

(He is the Controller, the Ruler, the 
Lord of all.) 

Brhad^ranyaka, Chap. IV, 4, 22. 



The Vedanta Philosophy. 

CHAPTER 1. 

SECTION IV. 

SKETCH. 

This section examines some passages 
from ^ruti, where terms occur, which 
may be mistaken for the names of the 
inanimate matter of S^nkhya, and 
authoritatively declares that ^rutij lend 
no support whatsoever to the S&nkhya 
theory of creation. It moreover proves 
that Brahma is the material as well as 
the efficient cause of the universe. 

Stitraj’ 1 — 6 examine different expres- 
sions in the Katha ^ruti, which may 
apparently lead to a contrary conclusion; 
and thus establish that the inanimate 
matter of S&nkhya is not recognised by 
^ruti to be the cause of the universe. 

Siitra 3 makes a distinction between 
the Pradhilna of the S&nkhya philosophy 
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and thecPrakrti of ^ruti. The S&nkhya 
philosophy also admits both nature (its 
Pradh&na) and Spirit (its Purusha) 
but its PradhfLna (the primordial Matter) 
is inanimate and perfectly distinct and 
separate from its Purusha (the inactive 
Spirit), ^ruti, on the other hand, pos- 
tulates its Prakrti (the causal nature)’ 
as co-existing with, and being part and 
parcel of, Brahma (the Universal Spirit) 
for eternity. 

SAtra 7 shows, that in the S^nkhya- 
philosophy the word ‘Mahat’ means In- 
tellect or the prolific nature; but in' 
^ruti it means the conscious and animat- 
ed Universal Ego, i, e., the sum total of 
the individual egoes beyond Intellect. 
Similarly * the word ‘Abyakta’ (the 
Unmanifested) means, in S^nkhya, the 
insentient primordial Matter; while in 
^ruti it means the undeveloped causal 
body of the universe, yet homogeneous 
and undifferentiated. 

Stitrajf 8 — 10 examine an expression 
of the ^wetMwatara ^ruti and prove by 
reference to the Brhad^rain.yaka and the- 
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ChMndogya ^rutix that the niatter of 
SItnkhya is not the subject-matter of 
the ^wet&^watara Sruti. 

Stitraj: 11 — 13 show that the number 
twenty-five of the principles recognised 
by S&nkhya can, by no means, be the 
meaning of the expression “ St®!?” 

which is interpreted as such by the 
S&,nkhyai-. 

Sfitra 14 states, that all the expres- 
sions, such as A.kS,sa, Aditya (the sun), 

Pr^na and others used in the sense of 

« 

Brahma, indicate that Brahma is their 
ultimate cause but they are only mani- 
festations of His different aspests. 

Sfitraj 15 — 22 show, from the Taitti- 
rlya, the Kaushitaki, the B:phad&-raTjyaka 
and the Chh&.ndogya Sruti^, as well as 
by references to the views of the sages 
Jaimini, A^marathya, Audulomi and 
KIbsakrtsna, that the Universal Self 
and none else is meant by the words 
‘Asat’ (Unrtianifested), Kart& (the Lord 
and Maker) and Atm§, (the Self), used, 
in those §ruti#. 
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. S4tra# 23—28 show, that Brahma is 
the material as well as the efficient cause 
of the universe. 

There is a school of thought which 
teaches the universe to be an illusion 
without any real existence. SAtra 26 
alludes to the theory and lays down that 
the universe is not strictly unreal, but 
is a manifestation of Brahma; it may be 
said to be unreal in the sense that the 
present state of its existence, is not per- 
manent: It may be said to be an illusion 
in the sense that it has no separate 
oxistcnce apart from Brahma. It is fur- 
ther inferred from this Sfttra, that the 
Spirit (BTahma) of ^ruti is both active 
and inactive (vide notes at the end of 
SiCltra 26 '. S&.nkhya is an uncompromi- 
sing advocate of dualism and splits up 
the composite nature of the Supreme 
Being into two distinct entities — Puru- 
sha (the inactive principle) and Prakrti 
(the active principle), Sruti, on the 
other hand, would not tolerate this dis- 
tinction, but would endow its Purusha 
with all the properties of Sllnkhya’s 
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Prakrti, necessary for cosmic evolution 
and involution. Besides S^nkhya’s Puru- 
sha^ are many, while Sruti’s Purusha 
is one without a second. 

Satra I. 



I 


[By the Sfltra^ 5 — 12, section I, 
Chap. I it has been shown that Brahma, 
and not Pradh&.na (the matter) of the 
S&.nkhya philosophy, is the cause of the 
universe. Here a discussion * begins, 
whether that PradhSna, claimed to be 
the cause of the universe, is supported 
or not by Sruti itself. 

This S'Cltra states that ‘Abyakta’ (the 
unmanifested) of ^ruti does not mean 
Pradh&na of S&,nkhya.] 

(the inanimate matter 
founded upon inference, — the Pradhiina 
of the S^nkhya philosophy, which is 
reasoned out there to be the original 
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•cause o£ the universe), urfcf (also), 

(of some branches or schools of ^ruti 
(this), (if); sf (no), 

: (from acceptance of body 
arranged in a figurative speech; to mean 
the causal body which is figuratively 
represented in 6ruti), (^ruti 

shows), ^ (also). 

[The Sfitra consists of an objection to 
Sfitra 2, section I, Chap. I, and its reply. 
The objection-portion is : — 

%fT^ ; and the reply-portion is ; — 

Explanation ; — It may be argued that 
the insentient Matter of the S&nkhya 
philosophy, too, is mentioned, by some 
^ruti, to be the Supreme Cause of the 
universe, for instance, in the passage of 
the Katha-^ruti quoted below; where, 
it is contended, the ^ruti mentions the 
primordial Matter (‘^raraf’ — the unmani- 
fested) to be superior to, (and so the 
■original cause of), the prolific nature 
{‘sflcf’ — the primal evolution of Matter) 
But this argument cannot hold, because 
Ahe wotd ‘ ’ (the unmanifested) is 



CHAPTER I— SECTION IV. 143 

indeed used in the ^ruti to mean the 
(causal I body (assumed by the soul) 
which still waits to be evolved and 
differentiated, and not Pradh&na (the 
matter) of S&,nkhya. This causal body is 
figuratively represented in the 6ruti, only 
a few lines before, in an allegory; and the 
same ^ruti later on enjoins that a wise 
person consigns ‘Mahat’ (the prolific 
nature) to the Universal Soul, showing, 
thereby, that in ^ruti, Pradh&na’ (the 
primordial Matter) of ^flnkhya has no 
place in the order of evolution from the 
Universal Soul down to the mind. So 
by ‘Abyakta’ (the unmanifested) in the 
passage under discussion, is not meant 
the Pradh&na of S&nkhya. 

Vide the passage under discussion : — 

(Abyakta — the unmanifested — is supe- 
rior to ‘Mahat,’ — the prolific nature, and 
Purusha — the Spirit — to Abyakta.) 

Kathopanishad, Chap. I, 3, 11. 

[The Sfinkhya philosophy postulates 
two existences— ‘Purusha’- (spirit) and 
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‘Pradh^na’ (matter), the former being 
entirely passive and the latter endowed 
with all energy; while ^ruti makes- 
matter, t. e., nature, part and parcel of 
the One Energising Supreme Spirit.] 

For the figurative representation of 
the Body unmanifested, vide : — 

“^ricFR I ! 

HFjt ikfk fh: ^ ll” 

(Know the Body to be a car, the Soul 
its rider, the Intellect the driver and 
the Mind to be the reins.) 

Katha-Sruti, Chap. I, 3, 3. 

For the consigning of ‘Mahat’ (the 
prolific nature) to the Universal Soul, 
vide : — 





(A wise man restrains his speech in 
thought, thought in individual ego, indi- 
vidual ego in ‘Mahat’, i. e., the prolific 
naluve-rthe Universal Ego, and that 
again in the Tranquil Supreme Spirit.) 

Katha-Sruti, Chap. I, 3, 13. 
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Sutra 2. I 

[An objection to Stitra 1, is refuted.] 

55^^ (subtle), g, (but), (from 

its propriety, because of its propriety to 
be termed so). 

Explanation : — An objection may be 
raised that the body (as stated in 
Sh.tra 1), which is apparently a gross 
one and as such fully manifested, cannot 
be meant by the word ‘Abyakta’ (unma- 
nifested). But this objection cannot 
stand because the ‘body’ may justly and 
properly be termed so; as the ‘body* 
here does not mean the fully developed 
gross body, but the causal body, that 
yet remains to be manifested, and so 
deservedly termed ‘Abyakta’ (the unma- 
nifested), being extremely subtle and 
beyond any sense-perception. 

This ‘Abyakta’ (the causal body) is, 
no doubt, the subtlest form of all the 
three bodies — the gross body 
the subtle body (^’^Rf?) and the causal 

body 

10 
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Sutras. 

[The argument, in support of Shtra 1 
is continued,] 

(because of its subordina- 
tion to Him; as it is subordinate to 
Him), (full of meaning, operative). 

Explanation : — It may be argued, that 
if ‘Abyakta’ is the subtlest form of the 
body, then it is no other than ‘Pradh^na’ 
(of the S&.nkhya philosophy), which, 
according to SS.nkhya, is the cause of 
the universe. But the argument cannot 
stand, because the ‘Abyakta’ here i-s not 
an independent principle, as S&nkhya 
would like to have it, but is subordinate 
to the Universal Spirit, being His 
inherent creative will, and becomes 
operative in being evolved as the 
universe under His guidance. So the 
‘Abyakta’ here is not the independent 
‘Pradh&,na’ of S&,nkhya. 

Sutra4. I 

[The argument, in support of S^ltra 1, 
is continued.] 
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^ Ifcer (that it is the object to be known), 
(for want of prescription; as it 
is not prescribed to be worth knowing). 
Explanation ; — The S^nkhya philoso- 
phy calls matter the First Cause, But 
the First Cause has been stated in 
Sruti as the object to be known. In the 
lollowing Sruti ‘Abyakta’ (the unmani- 
fested) is not stated to be an object of 
pursuit. So it is not the First Cause, 
and consequently cannot be mistaken 
for the matter of Sfi-nkhya, 

Vide the Sruti : — 

{quoted^ and translated under Stltra 1 .) 

Here there is a blank betwee'n 
and ‘aiTSrr ^srr^l’, proving that Abyakta 
need not be known. 

Sutra 5. at# ^ 

[An objection to Stitra 4 is raised and 
refuted.] 

(says, states), (this), %^(if) 
(no), ntg: (the Intelligent Spirit, the 
Lord of the causal body), f% (because. 



148 THE VEDANTA PHILOSOPHY 


(because of the general subject- 
matter of the chapter). 

[This SAtra consists of two parts, 
namely an objection and its reply. The 
objection-portion is: — ; and 
the reply-portion is: — ■ff, lRR<!n?i] I 

Explanation : — It may be argued by 
w^ay of objection to SMra 4, that the 
Sruti describes ‘Abyakta’ (the unmani- 
fested) to be the object to be known, as 
can be traced in the passage (quoted 
below) of the Katha ^ruti. But the 
argument cannot stand, as the Intelligent 
Universal Spirit is meant there; because 
He is the general subject-matter of the 
chapter. 

For the reference vide: — 
a 

(One becomes released from the grip 
of Death by knowing H iiri. Who is , beyond 
the reach of the ear, the touch, the eye. 
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the taste and the smell; Who is eternal, 
without change, without beginning and 
without end; and Who is the permanent 
Reality and, at the same time, superior ■ 
to the Prolific Nature.) 

Katha ^ruii. Chap. I, 3, 15. 

Here the question may arise, “Who is 
it that is ‘superior to the Prolific Nature ’ } 
Is it the Pradh^na of S&nkhya or the 
Brahma of Vedanta ?’’ The answer is, 
it must be Brahma or the Highest Spirit, 
Who is the subject-matter of the dis- 
course in the chapter. 

For expression to that effect, vide: — 

“5W5r ^ m 

(Nothing can transcend the Spirit, 
Who is the highest limit and the final 
goal.) 

Katha ^ruti. Chap. 1 , 3,11. 

In this passage the ‘Spirit’ is said 
to be the Final Goal, the First Cause; 
and in the following passage He is 
represented as the most difficult to be 
known, and, as such, the fittest object of 
enquiry. 
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sRjra% i” 

(In all the individual beings, He is- 
the Inmost Soul, Who does not reveal 
Himself io every body,) 

Katha ^ruti. Chap. I, 3, 12 

Sutra d. 

[The objection raised in Shtra 5, is 
further refuted.] 

gTOTOTJT (of the three), tj;w (only), ^ (also) 

(in this way), (presentation by 

way of answer) (question) ^ (also). 

Explanation; — In this Katha Sruti, refer- 
red to 'in the preceding Shtras (i — 5), 
there are questions and answers regard- 
ing three subjects only; namely, the fire- 
sacrifice, the individual soul and the 
Universal Soul. There being no question 
about Pradh^na (Matter), there is no 
reply about the same; and so Pradhfina 
has no place in the discourse. 

Sutra 7. \ 

[An argument, in support of Sfitra i 
is adduced.] 
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TpffT (the Great; the Prolific Nature; 
the Universal Ego), ^ (similar to, like)» 
^ (also). 

Explanation; — According to the S^n- 
khya philosophy, ‘Mahat’ (the earliest 
evolution of ‘Pradh&na’, the unmanifested 
Primordial Matter) is Intellect, which 
itself is inanimate («Jf); while the ^ruti 
uses the word to mean the Universal Ego, 
conscious and animate, which is the 
Great Atmft., technically called Hira^iya- 
garbha, beyond Intellect. Like this 
‘Mahat’, the term ‘Abyakta’ (literally 
the unmanifested ) is also used to 
mean, not ‘ Pradh^na ’ ( the insentient 
Primordial Matter) of 'SS,nkhya, but 
the causal body of the Universe, yet 
undifferentiated (as has been stated 
before ). 

For the use of the word ‘Mahat’, vide 
the ^ruti: — 

i” 

( ‘Mahfin A.tmfb’ — The Great Universal 
Ego, is superior to Intellect.) 

Katha ^ruti, Chap. I, 3, 10; 
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Sutra 8. 

[An expression, from the ^wet^ 4 wa- 
tara ^ruti, is taken up for discussion in 
support of Shtra i.] 

: (A ladle, a kind of big spoon), 
TSffl (like, just as), (for want of 

any specification). 

Explanation : — By the term ‘Ajd’ (the 
unborn one), as it is expressed in the 
verse, quoted below, of the ^weta^wa- 
ara ^ruti, the theory of the'Pradhfina’ of 
Sl,nkhya cannot be established for want 
•of any specific adjunct used to qualify the 
word to mean ‘Pradh&na’, just as the 
passage'3, of Brlthmaija 2, Chap. II of the 
Bihad^rajjyaka ^ruti, does not clearly 
show, by the word ‘Chamasa’, the speci- 
fic kind of ladle intended, in the absence 
of any specification therein. 

Vide the verse referred to — 



sr^rrt hw: i 

^wPlFiNSg^agr 

^ . . n ff,. 
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(One tricoloured she-goat, white, red 
and black in parts, is begetting a litter 
of progeny, similarly variegated. One 
kid lies by her side and sucks her milk, 
while some other, when filled, gives her 
up.) 

^wet^^watara ^ruti. Chap. IV, 5. 

Here the terms ‘Ajli’ and ‘Aja’ are used 
metaphori cally in a doubl e sense, — they are 
understood by the S^nkhyai’ to mean, on 
one hand, a she-goat and her young ones, 
and, on the other. Matter Eternal and 
the individual souls feeding on it and at 
last getting rid of it. The three colours are 

said to be indicative of the three ‘Gunay’* 

• • 

of SUnkhya, and the offspring to be 
indicative of the Jiva^, who are, accord- 
ing to them, infinite in number. But 
the contention is groundless, because 
there is no such specific adjunct in the 
Sruti as could justify us in putting such 
a meaning to the colours and the 

* Tbe three ‘Gnijas’ are Sattwa ( intelligence ), Bajas 
(activity) and Tamas (ignorance). These are said primarily 
to remain in a state of equilibrium, which constitutes the- 
Primordial Matter or ‘ Pradh^na* of Si^nkhya. 
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offspring, even as by the simple state- 
ment ( a Chamasa, 

concave on the lower side and convex on 
the upper ), * we do not clearly under- 
stand what particular kind of Chamasa 
is meant; what it is, can only be known by 
explanatory statements, if any, in its 
connection. So by fixing our attention 
only on the detached text ‘^SIT^SRT 
quoted above we are not justified in 
identifying the ‘Aja’ with ‘PradhSna’ of 
Sl,nkhya. 

What is really meant by the ^ruti, by 
the term ‘Aj^’, is told in the next Sfitra. 


Sutra 9. 





[This is explanatory to Sfitra 8.] 

(light, fire), (beginning 

with), g (indeed), (in that way, so), 
^ (because), (read, indicate), q:% 

(some ^rutij.) 

Explanation : — The Aj& (unborn 

female one), referred to in the previous 


* Tide tlie ByhadSranyaka. Ciiap* II, 2, B. 
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Slitra, is that which consists 'of the 
essence of the three subtle elements 
beginning with fire, i. e., the Creative 
Potency, at first evolving as fire, water 
and earth; because it is so indicated by 
some ^ruti (Chhflndogya), where the 
three above mentioned colours are 
shown to belong essentially to fire, water 
and earth respectively, called by Brahma 
into existence, one after another. 

It must be noted that the Creative 
Potency is Brahma’s inherent energy, 
which emanates from Him at the time of 
creation. 

For reference vide the Chhlindogya 
^ruti, parts 2 — 4, Chapter VI. 



[The argument, in support of Sfitra 8, 
is continued.] 

design; 

creation), grffsTPT (from the teaching, 
because the ^ruti teaches), (as 

in the case where, among others, the 
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main thhig, the sun, has been described 
as ‘Madhu’, i. e., honey, in the Madhu- 
Vidy^i), (no incongruity.) 

Explanation : — The of the quot- 

•ed Sruti, meaning the Trio — fire, water 
and earth — is a group of the three ele- 
ments, which are described by the ^rutix 
as things created; so it may be contested 
here, that the term ‘Aj& (uncreated) is a 
misnomer. This apparent contradiction 
is reconciled by remembering that the 
T rio — the group of the three elements — 
being one and the same with the Crea- 
tive Potency (t^rarsrftjf), is co-eternal 
with the self-existing Brahma, and so 
may share the designation ‘Aj&.’ (without 
birth) with the Lord Himself; just as in 
Madhu- VidyS, and some other Vidy^j» 
the sun and other objects are prescribed 
as symbols of worship, only because the 
Self- Existing Brahma resides in them 
and manifests Himself in and through 
them. 

The three phases of one and the same 
‘Aj&’ — white, red and black, — though 
■co-existing, only unfold theniselves, in 
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succession, in the three elements — fire, 
water and earth. 

For Madhu-Vidy&> vide parts i — lo. 
Chapter III of the ChhS,ndogya ^ruti. 

For the fact that ‘Aj^’ (the unborn 
one) of SMra 8 indicates the energy (the 
Creative Potency) of Brahma, vide the 
expression ‘fgiaiaifiR-’ (God’s own inhe- 
rent Energy) in the passage of the 
^wet&^watara ^ruti, quoted and translated 
under Sfitra 12, Section I, Chapter I. 

Sutra 11 qf 



[This Sfitra discusses whether the 
twenty-five principles of the Sankhya 
philosophy are admitted by Sruti.] 

*T (not; the principles of the S&.nkhya 
philosophy are not admitted by gruti), 
(number), state- 

ment), ^ (even though), STTSTOT^TH 
(because of different meanings), 

(because of excess), 'gr (also). 

Explanation : — The twenty-five princi- 
ples of the S^inkhya philosophy are not 
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admitted by Sruti, even though the 
nuniber appear to be twenty-five; 
because the agreement in number is only 
apparent, the principles so enumerated 
bearing a different meaning from those 
of Sfinkhya; and also because the number 
appears to exceed twenty-five on the 
basis of calculation. 

The principles of the Sankhya philo- 
sophy are propounded as independent 
of Spirit (or ‘Purusha’ in the language of 
S&nkhya), but here, in the controversial 
passage, the objects, mentioned in 
number, are known to be entirely .depen- 
■denton Spirit (or Brahma of Sruti), Who 
is said here to be the stay of them all. 
So they cannot be accepted as the inde- 
pendent principles of S&nkhya. More- 
over, even if the numerical expression 
mentioned in the ^ruti under discussion 
is admitted to mean the number twenty- 
five, it cannot mean exactly the same 
twenty-five principles of Sfinkhya, since 
there are found two additional items in 
the text (i) Ak^a and (2) Soul or Spirit 
v( Brahma, in Which the rest are said to 
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be established) — in excess of the 'number 
twenty-five, while the twenty- five princi- 
ples occurring in S&nkhya’s list of 
enumeration, include Ak&,^a and Spirit. 

Vide the ^ruti ; — 

i 

(I, who know Him and so am beyond 
the reach of death, believe Him to be 
Brahma, the Immortal Self, the support 
of A.k&,sa and the five persons of the 
five — the five deities controlling the 
five.) 

Brhaditraijyaka, Chap. IV, 4, 17. 

Sutra 12. l||l!il<4) I 

[This is explanatory to Sfitra ii.] 

irnUX^'- (the vital functions, etc.), 
(from the subsequent passage). 

Explanation : — From the passage sub- 
sequent to that quoted in the preceding 
Sfitra, it appears that the numerical 
expression in the passage does not indi- 
cate twenty-five, but indicates the five 
•ones beginning with the vital function. 
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For 'the subsequent passage, vide : — 

‘‘srrw 5rrer5?r ^5rTr??r, 

JTH# ^ I ” 

(Those who know the controller of the 
force that governs the vital function, 
of the power of vision in the eye, of the 
power of hearing in the ear, of the power 
of assimilating the food and of the power 
that regulates the thought.) 

Brhad^ranyaka, Chap IV, 4, 18. 

Sutra 13. ( 

. [The argument, in support of Shtra 1 1 
is continued.] 

aatffPSfT (by light) (of some; of 

the followers of the Kanwa school; accord- 
ing to the KSnwaj), (not existing; 

not being mentioned; not being included), 
^(of food.) 

Explanation : — The food not being 
included among the five in the passage 
as the K&,nwai read it, the defect may 
be remedied by inclusion of ‘ Jyoti ’ 
(light) occurring in the beginning of the 
passage. 



CHAPTfiK I— SECTrON IV. 161 

The begiiining , of the passage stands 
thus : — 

(It the Devli worship as Light th3,t 
illuminates all lights.) 

‘ BrhadlLraijyaka, Chap.TV, 4, 16. 

Sutra 14. 

^ I 

(The... doubts, that may arise from. 
Sfitrai.iB, that different ^rutw may draw 
different cbhclusions as to the cause of 
the universe, is removed by this Shtra.] ' 
(*K»!rcgcratJt*r; by attributing 
the quality of being the cause), ^ (and),-'^ 
(to A-k&pSa and other symbols),-' 

I as), (taught in different 

^rutu), ^jir: '(bec.ause of the statement). 

lExplanation All the SrutL a^e 
unanimous in finding that Brahma is the 
cause (both efficient and material) of. the 
universe, because they all teach that 
A.kasa and ' others alre causes of , .fhe 
universe,- meaning' thereby that 'it is 
Brahma that energises through them." 

II 
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Sutra 15, I 

[Some expressions, from the Taittrlya, 
the Chh^lndogya and the Brhadfiran- 
yaka ^rutijare taken up for discussion.] 
(from connection with a 
distant expression.) 

Explanation : — The doubt about the 
meaning of a word or passage can be 
removed by reference to its connection 
with a distant passage in the same text; be- 
cause such connection is found to exist in 
the different passages of ^ruti. The exact 
meaning of such words as'Asat* (apparent- 
ly meaning non-entity), ‘Aby^krta’ (appar- 
ently nomn.anifest Pradh^na of Sfinkhya), 
i^ thus ascertained to be Brahma. 

Compare the Srutb : — 

(He desired, I will be many — I will 
manifest myself.) 

Taittiriya ^ruti. Chap. II, 6, 2 . 

l” 

(This was at first ' AsdX'—apparenliy a 
non-entity^ 
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Taittiriya, Chap. II, 7, i. 

(This universe was at first unnianifest- 
ed, it was then in the Self-existent 
Brahma,) ^ '■ 

Chhandogya, Chap. Ill, 19, i. 

The meaning of the word ‘Asat’ of the 
and passage, is ascertained to be 
Brahma by reference to the ist passage 
where the same question (namely, the 
state of the universe before creation) is 
answered in a clearer way. 

Similarly, the meaning' of the word 
‘Abyfbkrta’, in the Bhradaranyaka ^ruti; 
Chap.. I, 4, 7, in the passage Hlfarr- 
(thus, therefore, that was the 
‘Unmanifested’), is ascertained to be 
Brahma as still undeveloped, by a refer- 
ence to the passage 

(the same is pervading all through 
and through, down, to the tips of the nails 
of the fingers and toes), ‘Abyftkrta’ 
being recognised in the last passage 
more clearly by the words ' (the 
self-same One). 
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It is to be noted hfe're that' nowhere ' in 
the passages, dealing wit-h- the Cause of 
the universe, does the Pradh^n^ of 
SSnkhya find a^place, 

Sutra 16. I 

^\A passage, ,from the KaushitakiSruti, 
isi taken up for .discussion.] 

.gr?W.(the universe)i (becausefj 

it rre^ns). 

, .Expltoation:. — The -expression ‘Kart^^., 
(Lord and Maker) of the Kaushitaki ^;ruti,.'; 
quoted bdlow, indicates Brahma, and hot 
the individual so'ul, nor the UniversarLife*’ 
Force; .because ,the word (this)' 

means the' universe which is stated t& 
be’' the work {i.e. creation) of the - said ■ 
Maker, and also because the ^ruti unitJeJ', 
discussion is in* explanation of Btahma.i 
: For the expression), vide: — , 

i” 

^(b, Bai^i,\l|ie'is'to,be known; Who fe- 
tiieXord of airthese individual S'oufs"2?i/d‘ 
Whose work is all this visik'k UniVe'rS^if * 
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Kau^taki ^ruti, Chap. IV, i8. 

(Didiogue between Ajfitasatru and 
Bdaki.) 

‘^uT 

I. " « « rv... 

Sutra 17. 

[An objectioB to Shtra i6, is raised 
arid refuted.] 

(the individual soul), (the 

chief Vital force), f%n?T ^because of the 
discriminating marks), ^ (not), ^ (this), 
%<T (if); ?r^( (that), (is answered). 

' [The Shtra consists of an objection 
and its reply. The objection-portion 
Isr— and the reply- 
portion is: — 

Explanation: — It may be argued, that 
because bf the discriminating ' marks” of 
the individual soul and of the chief vital 
force used in the teaching of the king 
Aj&ta^atru to BfLl&,ki in the Kaushitakyu- 
Jianishad; Brahma is not intended by 
the term “Kart 4 ” referred to in Stitra 
id;' *^The objection has' already been 
met in Shtra 32, 1, Chap, i (to be 
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explained in the same way, as in the 
instruction of Indra to Pratardana). 

Sutra 18. 

[An argument, in support of Sfltra i6, 
is adduced.] 

’ispisrnf' (for another purpose), g (but), 
(the sage Jaimini), 

(from the question and the reply), ^rfir 
(also), (and), (in this way), tjSi 
(others, other ^ruti.v). 

Explanation:-But the sage Jaimini thinks 
that in this chapter of the Kaushltaki ^ruti, 
referred' to in SAtraj i6 and ij, the men- 
tion of the individual soul, has a different 
purpose, namely to show that he is dis- 
tinct from Brahma, as is evident from the 
question and the answer (quoted below) 
inthesame^rutias well as in other ^rutif 
(as for instance, the BrhadS.ranyaka). 

For the question and the answer in 
the Kaushltaki, vide:— 

5R!it — I 

^ 99 
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(Question: — O, B^liki, where did this 
individual soul lie down in sound sle'ep ? 
Where was he ? Whence did he return 
to consciousness ? 

Answer: — When the individual soul in 
sound sleep does not dream at all, he 
becomes united with this very Life* 
Energy. — Which has been proved to be 
Brahma in SHtra 2^, Sec. /, Chap /.) 
Kaushitaki, Chap. IV, 19 D and G. 
Vide in the Brhad^ranyaka: — 

f?r 

TO : — ^rror i” 

(Question: — Wherein did this intelli- 
gent soul remain then, *. e. during ioun^ 
steep ? Whence did he return to the 
waking state ? 

Answer: — This individual soul lies in 
the Universal Soul re presen ed by AkAia 
within the heart.) 

Brhad&raijy'aka, Chap. II, i, 16 and 17. 
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Stitra 19. 

[A passage, from the Brhad^raijyaka 
is, taken up' for discussioh.] 

‘i C5^^,T*sniT?r^(from the cPnstrticticn. and 
(Oorjneotion of expressiomwith one anothdr ,). 

Explanation: — The word- ‘a i^A,tm&. ’ 
{oiriginally meaning #ie ' individual .^elf) 
in, the .p^'^sage, of the "JBrhad.&.rinyaka 
^■Mutii' quoted* belpw, indicates , the Hni- 
, verbal; -Self, as, can..<l?e understood , from 
the^Qon^rhction <Si thev sentence and. the 
connection of the preceding and" follow- 
ing expressions with one. another, v 
Vide jthe passage referred ,to: — 

^ ^ ?fSS5TJ 

1 , 1 ’ ' 

^ srakpr 

’ T • ' ' ' , 

"'(Verily the Self is tcrbe seen «iy;/intnited, 
^bb^ heard, to be thought ofanA' bOnfidu- 
^fly'to be concehtrated tiljoh.^ ' 0 , ‘^Mai- 
treyi, by the seeing, hearing; Meditating 
•^nd^coiicehtrating' of' self,' everything of 
unikersb bdcdirces'kSbWtt^f ^ ’ 

Brhad&ranyaka, Cha|j.f 4 ^ 5 . 
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Sutra 20 . ■ 

[ Ari krgumenf, in support -of Sfttral 1 9, 
is adduced.] 

: (because of a' proof of the 
‘pf opdsition; as’ it helps’ to prove the pfp- 
pifisition), indicatory mark; an 

indication), ^ajfpcsg: (the sa^e Asmara* 
thya). 

Explanation: — The sage A^marathya 
thinks that to designate Brahma,, by the 
'term Atm^, <?, the individual $oul (as 
Ts ’doae in the ^ ruti quoted in , the p re' 
vious Stitra), is an indication, of .'proof of 
the proposition. 

The indication is that the individual 
souls are not different jfrom Brahma, the 
Ultimate Cause, of which all the indivi- 
duals are phases; and therefore to.know 
Brahma, the cause, is to know all — that 
being the proposition sought, fo be_ estab- 
lished. 

[Compare S 4 tra q,, Sec. -lV^Ci^P„ E] 
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Sutra 21. ladHiftma 

I 

(The argument, in support of SAtra 19, 
is continued.] 

(of him who would pass 
away from the body), (because 

of this condition; because of attaining the 
status of Brahma), ffn (this), 

(the sage Audulomi). 

Explanation : — The sage Audulomi 
holds, that as the emancipated individual 
soul, after passing away from the body, 
attains the status of Bramha, the name 
‘Atma,’r primarily expressive of the in- 
dividual self, is given to Brahma. 

Sutra 22. 

I 

(The argument, in support of Shtra 19, 
is continued.] 

(because of the existence,, 
because of abiding in), ^ (this) 

(the sage KitSakrtsna). 
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-Explanation: — The sage K&^akrtsna 
holds the view, that because the Universal 
Self is abiding in the individual self, as the 
controller, the word may be ac- 

cepted in the sense of the Universal Self. 

For the existence of the Universal Self in 
everything, vide Sfttra 19, Sec. II, Chap, i ► 

Sutra 23. 

I 

[This SAtra states that the Universal 
Soul is the material cause as well as the- 
efficient cause of the universe.] 

(the material cause), ^ (also, 
z. f,, as well as the efficient cause) 

(the proposition) (example), ' 5 !gq^- 
(for want of conflict). 

Explanation : — The Universal Soul is- 
also the material cause (as well as the- 
efficient cause) of the universe; as viewed 
from this stand-point, the proposition 
sought to be proved by the sage Udd&- 
laka to his son ^wetaketu (in the Chhfi,n- 
dogya ^ruti), and the instance cited t(> 
prove it do not meet with anjr Conflict. ' 
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...For; if the-material'-cause be djifE.e]fent 
'frx>ir. the efficient cause, then 
4^dge of one, cannot make know^i-; '|he 
iOther, and, consequently the proppsjtioji 
f^s; and the; |ristance_ clearly Ulqstratps 
f^hq material cause, 
t Fpr the'fproposition'vider — ^ 

I** 

(Didst thou inquire ,after that truth, 
whereb}’ the unheard becomes .hear;di.^the 
uriconceived becomes conceived an.d the 

I , I , ’ • M 

unknown becomes known ?) 

Chh&,ndogya, Chap. VI, 1,3, 

' For the example vide: — ' 

^ 

j(A;S for<pistaHce,, my son,, by fhe know- 
J,Cidge of one lump of- earth, ah thing? 
p^ad^ pf earth are known.) . 
ChhSiiidogya, Chap iy,,j* 4. 

argument, ip suppprt of 5Atr^ 2,3> 
IS addupo:^,..]., 



'CHA^tEll- I— SECTION' TV. ‘ 175' 

(the 'will), ' t5tj%an<T (irotn “the 
instruction). 

Eicpianatibh:— Froni the' instruction in 

^ruti, that Brahina willed to 'manifest 

' ' ' 

Himself as many, /. e., as the' universe', it 
follows' that He willed to evolve the uni- 
verse out of Himself, showing that He'is''’ 
at once the material and the efficient 
cause of creation. 

P^or the instruction, vide the quota- 
tion irom the ChhSihdogya ^ruti and its 
translation under SAtra 5, section I, 
Chapter I. 

Sutra 25. 

(The argument, in support of SAtra 23, 
is' continued.] , 

UCTJTJT (direct), (also), gwT (both, t. e-., 
the efficient as well as the material cause)^ > 
(from the statement). 

;ExpIanation:-rThe ^ruti has ' direct 
statements that Brahma is the efficient as > 
well as the material cause of the universe^ 

¥ide.the' ^rutfc — 

‘i'srar ^ i” 
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, (The forest was Brahma, the tree was 
Brahma.) 

From this Sruti it is evident that 
Brahma is the material cause. 

Also vide:— 

(Upholding all these worlds, presided 
•over them). 

This ^ruti shows Brahma as the effi- 
•cient cause as well. 

Sutra 26. 'iftUTmRtl 

[The argument, in support of Sfl.tra23, 
is continued.] 

(because He Himself created) 
(by way of evolution). 

Explanation:^ — As Brahma is said to 
have created this universe by Himself and 
out of Himself by way of evolution, He is 
the material as well as the efficient cause 
■of this universe. 

For reference vide: — 

(He Himself 

created His own self). 

Taittirlyopanishad, Chap II, 7, i. 

There is a school of thought wherein 
the whole universe is taught to be an 
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illusion without any reality in the back, 
ground. This Shtra refutes that theory 
and lays down that the universe is not 
strictly unreal, but is a manifestation of 
Brahma; it may be said to be unreal in 
the sense, that the present state of its 
•existence is not permanent; it may be 
said to bean illusion in the sense, that it 
has only a phenomenal existence — that is, 
has no existence separate from Brahma — 
it is not an illusion, but it is in a state of 
flux. Another school of thought repre- 
sented by Ach^rya R^m^nuja considers 
Brahma as always active and possessing 
the six attributes, omnipotence etc., {tfS' 
>gt4), that find their employment in dealing 
with the affairs of the universe. 

Another school of thought, represented 
by A.chft.rya -Sankra, considers Brahma 
as essentially inactive, immutable, with- 
out sound, without touch, without form, 
without taste, without odour and free 
from death and decay, — that is, no quality 
is predicable of Him; and this, the school 
maintains, is known from the fact that 
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thegre§.t^r porticvn of Brahma remains sb^ 
only a., foinrth'’ part being manifested afr* 
the visible, universe. This manifestation 
i^,„ agcQrd.ing to the school, apparent ‘ 
and illusory, , 

A fourth school, represented by Achft.rya 
Nimb^rlta adnaits Brahma as both active 
andti inactive;. — ^active' in respect of the 
phenomenal .world, and inactive in res- 
pect of the noumenal world, which is by ' 
fa,r ^he greater portion of Him, (the. 
ma^nifested portion being also admitted 
as, .real, and not illusory). 

Sutr^a?. i 

(The argument, in support of Siitra,23, 
is^continued.] 

( source, parent-), *1? ( also ), 

( as, 'because ), ( is recited ; is' 

seated).,;' ■ 

■Explanation; — Brahma is the material 
cause of the' universe, also' because He 
is'S'tated' iif l^ruti lb be the source of the 
uni^'brse.'^ 
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For reference vide: — 



(Him, Who is incomprehensible, un- 
speakable, infinite in form, all good, all 
peace, immortal, the parent of the uni- 
verse^ without beginning, middle and 
end, without rival, all pervading, all 
consciousness, all bliss, and inscrut- 
able.) 

Kaivalyopanishad, Part I, 6. . 

Sutra 28. 

I 


[The argument is concluded.] 

(by this, by what has been said), 
nsf (all), (explained), ao^TRlT: 

(the repetition indicates the termination 
of the chapter). 


12 
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Explanation: — By what has been said 
in the foregoing S<itra^, it is to be under- 
stood, that the teachings of all the Srutw 
(even those that have not been discussed) 
point to the Supreme Being Brahma, as 
the only cause of the universe. 



The Vedanta Philosophy. 

CHAPTER n. 

SECTION I. 

SKETCH. 

Previously it has been proved on the 
authority of Sruti; that the Matter is not 
the cause of the universe; this section 
proves, by arguments, that Brahma is the 
cause of the universe, and removes all the 
plausible objection that maiy arise against 
such conclusion. 

In the fourth section of the first chap- 
ter, it was established that the Pradhtoa 
and the Mahat of Sfbnkhya were not iden- 
tical with the Abyakta and Mahan Atm4 
of Vedanta. Now it maybe argued that 
if the S&nkhya theory be discarded on 
that ground, there is no room left for 
SSnkhya; inasmuch as being itself -a 
, Smrti, its main object is to support the 
findings of Sruti. Sfitras i and 2 of 
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this seclion give a reply to this conte n- 
tion by saying that accepting the S&n- 
khya theory of dead Matter as the cause 
of the creation, there is the like difficulty 
of discarding other orthodox Smrtu, 
which support the Vedantic theory of an 
Intelligent Creator. 

Stitra 3 discards the theory of the 
Yoga philosophy of Patanjali regarding 
the cause of the universe. 

Sutras' 4 and 5 raise an objection that 
as Brahma and the universe are dissimi- 
lar in nature and properties, one being 
sentient etc., and the other insentient 
etc., one cannot be the cause of the other. 

Sfitrai' 6 and 7 refute the objection by 
stating that there are instances, even in 
the world, of generation of the inanimate 
from the animate, (as for instance, the 
production of hair from the living body), 
as well as, of the animate from the inani- 
mate, (as for instance, the birth of scorpi- 
ons and other insects from cowdung) ; 
and they prove that it is not necessary 
that the cause and the caused should be 
similar in all respects. 
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Siitra 8 raises an objection tha*t at the 
time of general dissolution, when the 
effect (the universe) is merged in the 
Cause (Brahma), the latter must be 
contaminated by the former. 

SAtra 9 refutes the objection by 
showing that there are direct instances 
to the contrary, just as the products of 
earth, such as, pots, pitchers etc., at the 
time of dissolution, do not transform 
earth into their own nature; but on the 
contrary they are themselves transform- 
ed into the substance of earthi. 

Sdtraj lo to 12 and Sdtra 28 show 
that arguments, directed against .the view, 
that Brahma is the cause of the universe, 
may be urged against the opponents 
as well, such as the S&nkhya^ — and the 
Vai^eshikai’ (in the S^nkhya philosophy, 
the nameless and formless P radh&na is said 
to produce all names and forms; and in the 
Vai^eshika system invisible and formless 
atoms are said to unite and form a visible 
universe). The Shtraj further show, 
that arguments in this way, like those of 
quarrelling sophists, may be followed 
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out for ever without any conclusion being 
arrived at; and that under such circum- 
stances, the conclusion of the V edai' is to 
be respected. In this way all the views, 
antagonistic to the Veda^, are refuted. 

Sdtra 1 3 states that there is a distinction 
between Brahma, the Universal Soul and 
Jiva, the individual soul, just as is found 
between the ocean and its waves, between 
the sun and its rays. While Stitrajr 4 and 
6 state that the inanimate universe is 
distinct from Brahma, on the other hand, 
SAtra^y 14 to *19 show that the animate 
and inanimate creation has no separate 
existence^ from Brahma, and that it 
existed as unmanifested in Brahma before 
its evolution in the manifested form. 
From all these SAtraj taken together it 
is concluded that the universe, consisting 
of both the animate and the inanimate* 
is identical with, as well as different 
from, Brahma, just as a wave or a bub- 
ble is identical with, and at the same 
time different from, wate'r; and that 
Brahma, in spile of His manifestation in 
the universe, remains mostly beyond it. 
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Siitra^ 20 to 22 remove an apprehen- 
sion that Brahma, in the shape o£ the 
individual soul, is subject to pleasure 
and pain, by showing that though 
Brahma assumes the form of the indivi- 
dual soul, yet He also transcends the 
latter, and reniains uncontaminated by 
any property of Jiva, whom He controls 
from within. Though the individual 
soul is none but Brahma Himself, yet 
Brahma remains the absolute Lord, and 
as such, above pleasure and pain. 

Siitra^ 23 and 24. — An objection is 
raised that as a potter requires some ma- 
terials, such as clay, for the construction, 
of a pot, so Brahma must be dependent 
upon some raw materials, out of which the 
universe is to be evolved. This objection 
is met by showing that in all cases mate- 
rials are not necessary; as for intance,, 
milk itself is transformed into curd ; and 
that it is also known that a saint by the 
exercise of mere volition can create parti- 
cular things; so it is perfectly reasonable 
to conclude that Brahma has created this 
universe simply by the fiat of His will. 
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25 — 29. — Another objection is 
raised that as Brahma is without parts, 
it is reasonable to say that Brahma 
becomes entirely transformed into the 
Universe, if He be the material cause of 
universe; but this would make Brahma 
limited to the extent of the universe. 
Again to avoid the difficulty, if He be 
described as having parts, the attribute 
‘without parts’, predicated of Brahma in 
^ruti, becomes incongruous. This objec- 
tion is refuted by showing that, as 
^ruti declares that Brahma is the mate- 
rial, as well as the efficient cause of the 
universe, like the spider building its 
web out of its own material; at the same 
time, ^ruti authoritatively declares that 
Brahma is not exhausted in the creation> 
but retains by far the greater portion of 
Him aloof from the creation. Brahma 
being shown in ^ruti as all-powerful, 
it is perfectly within His power to be so 
exhibited, and at the same time to 
remain mostly beyond such exhibition. 

SAtra 30 states by argument, as well 
as on the authority of ^ruti, that 
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©rahma requires no organs or •instru- 
ments for creation. 

Stitra^ 31-32. — Another objection is 
raised that as Brahma has been describ- 
ed in Sruti as having no desires, He 
cannot have any necessity for the crea- 
tion of the universe. This is refuted by 
showing that creation is, on the part of 
Brahma, a mere pastime (proceeding out 
of the nature, inherent in, and insepara- 
ble from. Him). 

Stitra^ 33-34. — Another objection, 
that Brahma is partial to some and un- 
kind to others in the creatioij, is refuted 
by showing that actions of a man, in his 
previous birth are the determining 
factors of his suffering and enjoyment 
in this life, and so the creator is not 
responsible for this. A further objec- 
tion is raised that as there was no 
distinction of work before the creation of 
the universe, the difference made at the 
beginning of the creation between the 
rich and the poor, or between the happy 
and the unhappy cannot be said to 
depend on previous good or bad actions. 
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This objection is refuted by saying, that 
creation of the universe is described by 
^ruti as without a beginning, and that it 
comes again and again by cycles; so 
there have been previous creations, 
through time eternal, before this 
present cycle began; that births, of 
animal souls at the beginning of the 
present cycle of creation, depend 
on the consequences of their good or 
bad actions during the previous cycle; 
and that it is also not reasonable to suggest 
that the creation of the universe is 
accidental. 

SAtra 35 states that all the attributes, 
assigned to the cause of the universe, 
are found appropriate in Brahma alone, 
and in none else. Brahma is, therefore, 
the cause of the universe. 



[The conclusion, arrived at in section 
IV, chapter I, that Brahma is the cause 
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of the universe, is being corroborated 
by Smrtij other than SSnkhya ; the ear- 
liest and the most orthodox of these 
Smrtu being the Laws of Manu.] 

{here the Sankhya Smrti, the 
S&-nkhya philosophy), (no room), 

(defect), (chance), ?ffr (this), 

%c[ (if); 5 (no; i.e , that argument cannot 
stand), (other SmrtL), 

(because of the similar risk of 
a defect of having no room). 

[The SHtra consists of two parts, 
namely an objection and its reply. The 
objection-portion is : — ^^eEI5l^ar-^t[rrBf= 
«rfH ; and the reply -portion is; — 

Explanation: — It may be argued that if 
Brahma is admitted to be the cause of the 
universe, no room is left for the S&nkhya 
philosophy, which propounds that inani- 
mate Matter is the cause of the universe. 
But the argument cannot stand, because 
the S&nkhya theory, if accepted, would 
give rise to the same defect of rejecting, 
the SmrtL, other than Sftnkhya, that 
advocate Brahma as the cause. 
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Sutra 2. I 

[An argument, in support of S4tra I, 
is adduced.] 

( of other Smrtu; of Smrti^ 
other than Sfi,nkhya), ^ (also), 

(because of non-cognisance). 

Explanation: — S&,nkhya is to.be dis- 
carded, because of non-cognisance, by 
other Smrtw, of its theory of Matter 
being the cause of the universe. 

It should be noted here that of two 
systems running the same risk of being 
rejected, preference is to be given to that 
one which follows ^ruti more closely. 
The S^nkhya system, having no authori- 
ty of Sruti, as shown in the first chapter, 
must be rejected in preference of other 
systems, that propound Brahma as the 
cause of the universe and, as such, are 
based on ^ruti. 

Sutra 3. 

[The Yoga philosophy of Patanjali is 
refuted here.] 
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(by this), (the Yoga pTiiloso- 
phy), ttcpt; (is refuted). 

Explanation : — For the same reason 
as adduced against the S&,nkhya philoso- 
phy, the Yoga philosophy, by Patanjali 
is also rejected in as much as it also 
accepts the theory, that Matter is the,, 
cause of the universe. 

Sutra 4. 5T W- 

[Some plausible objections, against 
Brahma being the cause of the universe- 
are raised in this Shtra and in the- 
subsequent one.] 

SI (not, i. e., Brahma is not the cause 
of the universe), (because of 

difference in nature), ^^5 (its, i. e., of 
the universe), ?iaTc5f (the same thing, /. e., 
the said difference), ^ (also), (from 

the corroboration of ^ruti). 

Explanation: — Brahma is not the cause 
of the universe, because of the apparent 
difference, in nature, of the universe 
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from Brahma; and the difference is also 
corroborated by ^ruti. 

An objection may be raised in the 
following way : — It is reasonable that 
the effect must be of the same nature or 
essence with the cause. Now if Brahma 
is taken to be the cause of the universe, 
the nature of the two must be similar. 
But as they appear to be quite different 
in essence, one being sentient and the 
other insentient, Brahma cannot be the 
cause of the universe. This difference 
in nature is also known from statements 
of ^ruti, where the effect, — the universe, 
— is said to be an amalgam of sentient 
and insentient things, and Brahma as 
purely sentient (This objection is refut- 
ed by Sfftra 6.) 

For a statement of ^ruti vide : — 
“^ITR l” 

(He became the sentient as well as the 
insentient.) 

Taittiriya ^ruti, Brahmaballi, Chap. II, 

• 6 , 2 . 
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[This Sfttra meets an apprehended 
•objection to SAtra 4.] 

’?rf»TOT^ (the presiding deity), sgrq^af: 
(an expression, an indication), g (in- 
deed), (specific adjunct), 

(the act of pervading), 

(from the specific adjunct, as well as 
from the fact of pervading). 

Explanation: — It may be objected 
that the division of things into sentient 
and insentient, as is indicated by the 
Sruti quoted in the previous SAtra, is 
only apparent; but, in reality, there is 
no such thing as insentient, as the same 
authority, viz., ^ruti, speaks of the so- 
called insentient objects, as fire,^ water 
etc., as behaving exactly like lentient 
beings, indicating thereby, that there 
is no fundamental difference in nature 
amongst objects. To this, this SAtra 
replies that whenever an inanimate object 
is described in ^ruti as behaving like 
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animat’e beings, we are to understand 
that it is an indication of a deity, pre- 
siding over and identifying himself with 
the object, as is evident from the specific 
adjunct applied to it and from the ex- 
press statement of a presiding deity 
pervading it. 

Vide the Sruti : — 

(I will evolve names and forms bj 
penetrating, as individual souls, these 
three deities, namely, fire, water and 
earth.) 

Chh^ndogya, Chap. VI, 3, 2. 

Here the three objects mentioned are 
specified by the appositional adjunct, 
‘these three deities’, indicating thereby 
that th)^ inanimate objects may be called 
gods, having reference to their presiding 
deities. From this ^ruti we also learn 
that a sentient self pervades each insen- 
tient object. This proves that the world, 
without the deities, is virtually inanimate 
as taken by itself. 
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Sutra 6. 3 I 

[Objections, raised in SAtra^ 4 and 5, 
are now refuted.] 

(is seen), ^ (but). 

Explanation : — But generation of the 
inanimate from the animate, (as for 
instance, the production of hair from the 
living body), as well as, of the animate- 
from the inanimate, (as for instance, 
the birth of scorpions and other insects 
from cow-dung), is frequently met with. 
So the objections, raised in SAtrai 4 
and 5, are not valid, L e.y origination of 
insentient creation from the sentient 
Creator is not unreasonable. 

Sutra 7. 

objection, to Sfltra 6, is raised 
and refuted.]. 

^re?T^(non-existent), ffa (this), %?T^{if); 
?*'(n6)rqfflswm?l^H Jbecaase of denial; 
as it‘ simply denies). 


18 



J.94 TJiE. VEDANTA .PHItOSOPHY 

[The ^Atra, consits of, two parts, an 
objection ahd its feply. The objection- 
portion is': — and the' ireply 
is 1 . 

Explanation : — An objection, to SAtra 
6, may be raised, thdt if the nature of the 
dffect be admitted noVto be derived frorP 
the nature of the cause,' the nature of th^ 
fbfmer, and for the matter of that, the for*- 
mhr itself, must also be admitted to'havb 
been non-existent before' causatiori'; and 
consequently it must also be admitted 'that 
‘s omethin g’ is produced out of ‘nothing’, T o 
this objection the reply is that Si&tra 6 cibes 
hot lay down a general condition of causai- 
tion, namely that the cause And its dffect 
must be different in nature;, but it simply 
denibs the contention that" the cause and 
the effect should be similar in all respects. 

plausible pilbjection, against Br^j^paa 
being the cause of the .universe, is r^sed 
here.] 
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the time of thegenerai disso- 
lution of the universe; 
l^like that, like the effect), st^nrr (from 
cgnseq-uent following), (incosis- 

tent, absurd). 

Explanation : — At the time of dissolu 
tion the effect is absorbed in the cause ; 
and consequently it follows that the 
cause becomes like the effect; i. e., the 
cause is affected by the nature of the 
effect. Now if Brahma be accepted as 
the cause of the universe, then at the 
Jime of the general dissolution Brahma 
must be affected by the nature of the 
universe; i. e., He m.ust be insentient like 
•fhe universe; which is absurd, .ferahma, 
therefore, cannot be the cause of the 
universe. 

Sutra 9. ?T 5 I 

[The objection, raised in Shtra 8, is 
refuted.] ^ 

i;,5r ^not), S ^but), (because' of 

■^istence ; o^,. examples,, as there are 
direct instances). 
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Explanation : — There is no such uni* 
versal rule, that the cause, at re-absorp- 
tion, attains the nature of the effect; as 
there are instances to the contrary; for 
example, the effects of earth, such as 
pots and pitchers, when re-absorbed in 
earth, do not turn the earth into pots 
and pitchers, but they themselves are 
transformed as earth. This rather 
shows, that instead of Brahma being 
transformed into the universe, the 
universe is transformed into Brahma/ 
being merged in Him, at the time of its 
dissolution. So there cannot be any 
objection to Brahma being accepted as 
the cause of the universe on the ground 
suggested in SAtra 8. 

Sutra 10. I 

[The objections, raised in SAtraj , 4 
and 8, are levelled against tihe 
opponents.] 

(on the side of the first party; on 
the objection-side), (out of defeotjf 
’q (also). 
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Explanation: — The objections,* raised 
about Brahma being the cause of the 
universe in SAtra^ 4 and 8, may also be 
counted on the objection-side, i. e.^ are 
similarly applicable against Sllnkhya 
also; as the primordial Matter, admitted 
in Sftnkhya to be the cause of the 
universe, is void of all sound, touch, 
appearance etc.; and from this Matter 
the universe, full of sound, touch and 
appearances, is stated to have originated. 

That Brahma is the cause of the uni- 
verse, which is admitted by 6ruti, can- 
not be thrown out by this sort of 
reasoning. 

Sutra 11. 

\ 

[Objections, raised in Siitraf 4 and ,8, 
are further, refuted.] 

?r4 (argument), 'srnfereHim (having no 
firm footing, being unable to stand), 
^ (even though), (in another 

jway), (to be inferred, to be as- 

certained by arguing), ^ (this), (if), 
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'this wa^^ 'acimitting' the possibi- 
lity of' further ' argumentations),- '* 
(ev^fa), (nori-deliverance, absfehcfe 

bf a way out), TOl*: (consequence). 

.* V ' C ' ' . “ 

■•[Xhis Sutra cpiisists of twp parts; 
homely, an objection and its reply. Thq 
objection-portion is fRf^trfagRT^xafSET- 
and the reply-portion 

is:— i] 

I , . ' . T' » 

j,JExplanation : — It may be argued that 
though the argument, advanced,, in 
S^iltrai' 4 an4 8, cannot stand, yet the 
c^use pf the universe can be ascertained 
by arguing in a way different from that 
of ^ruti in the way of S&.nkhya). 
To this the reply is that even if the possi- 
bility of further argumentation he 
admitted, the consequence would be 
nhh-d'elivefance out of the difficulty; i. \e.y 
the difficulty of arguments having no find 
Stiind Would remain the same. 

f I . 

A Cdhelusions, arrived at by mere! 
drgutnehtation, however, well-reasoned, 
afiid ''not based ' On ' any authoritatiw 
sthtemeiat'; cannot he accepte<i ' as final'* 
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as there still remains the chance of their 
being refuted by more expert sophists. So 
the conclusion of ^ruti must be accepted! 

Sutra 12. 

ssrmmtti 

[Other views, not accepted by the 
Vedaj, are refuted.] > 

. tf&sT (by this, by what has been said 
against Sl,nkhya)j fajs: (trained; i, e.y 
trained in the Veda^), . (non- 

acceptance), faigTqftwi: (all other views 
not accepted by those who are well-in- 
structed in the Veda^; all the' different 
views -contrary to the Veda^), ^rftT (also} 
(explained off i. e,^ refuted). 

Explanation ; — All the different views, 
contrary to the Vedaj, are explained off*, 
( i.'e*, refuted) by what is said against 
Sllnkhya.. 

Sutra 13. 

[An ob]e«;tieai%yaised,and refuted.) 
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'-(one who enjoys and suffers; one 
subject to pleasure and pain), ’snur^: 
({rom the objection; if it be objected; as 
an .objection may arise), (no dis- 
tinction), (if); (exists), (as 

in the world; as it appears, in the world). 

[The SAtra consists of two parts; name- 
ly, an objection and its reply. The 
objection portion is:--w^tmtf%«TFi^?T^; 
and the reply-portion is : — sfa ft- 

Explanation : — Acceptance of Brahma 
as the material cause of the universe, 
may be objected to, on the ground that 
Brahma, in the shape of an individual 
soul, becomes subject to pleasure and 
pain, and there remains no distinction 
between the Creator and the created. 
To this objection the reply is, that in 
spite of the disappearance of distinction, 
there still exists some distinction; as 
instances are found in this world in the 
case of the ocean and its waves, and of 

th^e sun and its light. 

' It is deduced from this SAtra, consis- 
tently with Sruti, ^vidn the passage 
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aseferr^d to in SAtra 25, Sec. I, Chap. I), 
that although Brahma passes into the 
•universe (immanent aspect), by far the 
greater portion of Him remains unaffect- 
ed (transcendent aspect). 

Sutra 14. 

I 

[That the effect is not separate from 
the cause, is shown here.] 

?T?T^((^'5t, its, of the universe), ' U g|igr <aiT 
<no difference); (origin); 

(from the word ortgtn and the 

■like). 

Explanation : — There is no difference 
between the universe and Brahma, as is 
understood from the passage, containing 
the w'ords origin and the like, in the 
Chhflndogya ^ruti, to the effect that 
every thing is Brahma. As for instance^ 
there is no separate existence, from 
earth, of anything made of earth; sp '' 
there is no separate existence, froEii 
Brahma, of anything of this universe. 
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' For 'the' passage .containing the ■wJofd 
origin vide:-—!- ' 

i” '■ 

(For the full ' expression, its transla- 
tion and reference vide at the end of 
Slitra 9, ' Sed. I, Chap. I.) 

For a similar passage vide: — 

oy (For its -translation and reference vide 
SAtra 2, Sec 1, Chap. I.) 'i 

, It is deduced from this Sfitra that the 
universe, consisting as it does, of both 
animate and inanimate objects,’ has no 
separate existence from Brahma. Shtra 13 
shows that there is distinction between 
Jlvar, the individual soul and Brahma, 
the Universal Soul. Sdtra 4, jointly with 
Shtra 6,,' shows that the inanimate uni- 
verse, ie distinct from Brahma. From all 
these SfLtra^ taken together, it is con- 
cluded that the > universe, consisting of 
• ibotjil the animate and the inanimate, is 
idSffliticabwith, as well as different from, 
Brahma; just as a hubbl^ is from water': 
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Sutra 15. 

[The argument, begun in Stitra 14 a4 
to how it follows that the effect (the uni- 
verse) is inseparable from its material 
cause, Brahma, is continued.] ’ 

(iii case of presence or existence)r 
^ (also), gtRj©^: (from perception). 

Explanation : — The effect is perceive 
ed only when the cause is present in 
it; otherwise not. This also proves that 
the effect is not different from the cause. 

For the presence of the cause in the 
effect vide ; — ^ 

ststt: 

srtet” 

(All these created things, O my son, 
originate from Sa^ t. e., Brahma, rest in 
Him and resort to Him.) 

Chhfindogya, Chap. VI, 8, 4. 


Sutra 16. 



I 


[The argument, begun, in Stitra 14, is 
continued.]. 
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^c^^(froni .the existence), (also), 
(of the posterior; *. e. of the 
effect as it comes after the cause; 
of the universe). 

Explanation : — Also from the pre- 
existence of the universe in Brahma 
before its evolution in the manifested 
form, it is understood that the effect is 
not a separate entity from the cause. 

For the existence of the universe in 
Brahma vide : — 

“snr 5rr 

(Before creation, this uniz>eyse existed 
as Brahma.) 

Brhad&.rajjyaka, Chap. I, 4, 10. 

Sutra 17. ^ 

[The argument, that the universe had 
no existence before creation, is refuted.] 
(non-existent), arq^anN^ (being 
stated as), ^ (not, t.e. the universe ha4 no 
existence). ^ (this). %[ (if) ; 
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that is not so), (by other attrib- 

utes; t.e., by epithets other than ‘non-exis- 
tent’), erra*if|tnfT^( from the latter part of the 
passage), : (from reasoning', 

(from another expression), (also . 

[The SAtra consists of two parts; 
namely, an objection and its reply. The 
objection-portion is : — 
and the reply-portion is 

Explanation : — From the word ‘^tw’ 
(literally meaning ‘non-existent’) in the 
^ruti. it may be argued, that before cau- 
sation, the universe had no existence. But 
that argument cannot stand; as the latter 
part of the same passage uses epithets, 
other than ‘non-existent’, to describe 
the state of the universe before causa- 
tion; from which we learn that the 
universe was existent before creation- 
That the universe existed before creation 
is also established by the reasonings that 
some thing cannot come out of nothing 
and also • by clear statements in other 
passages of ^ruti. 
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•From the, reasons adduce4 above, the 
word used in the beginning of 

the passage, must be understood to 
mean, not absolutely ^non-extslenl, but 
exii tent tit an extremely subtle- torm\ and 
as such,, not existing in its present gross 
form. 

The beginning of the passage is : — 

(This universe was at first but non-ex- 
is tent.) 

Chh&ndogya, Chap, III. 19, 1. 

The latter part of the passage is 

(That was existent.) 

Ibid. 

For clear statements in other passages 
•ofthe^ruti vide the quotation under 
Sfitra 5', Sec. I, Chap. I. 

Sutra J8. { 

'Ah example, in support of Shtra 17, is 
presented.'] “■ • 

't|[3^,.(liltfe' U ■^r'een; as' screen), ^ 

“(also). 
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Explanation: — As a rolled screen is 
subsequently unrolled; so the universe, 
which rested unmanifested before causa- 
tion, became afterwards manifested. 

Sutra 19. ^ ^ I 

[Another illustration, in support of 
Siijtra 17, is presented.] 

EraT'as), ^ (also), (the Pr&na and 

other vital functions; the five vital func- 
tions; the Life-Energy and other vitaj 
forces). 

Explanation. — As in the suspension 
•bf our mental operation, caused by stop- 
ping of respiration, accessory to medi- 
tation, all the five vital functions or 
forces become inoperative by being 
iherged in the principal force (the Life- 
Energy) ; but when that suspension of 
mental operation is released by relaxing 
the tension those vital forces become 
again operative; so the universe also, 
remaining merged in the Universal Soul, 
Br^hmai' becomes ' manifested in crea- 
tion. 
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Sutra 20. 





[The discussions on the relation of 
the universe to Brahma having been 
finished, the question of the relation of the 
individual soul to Brahma is being raised 
by way of an objection in this Slltra.j 

(other than Brahma, i. e., the indi- 
vidual soul), (from the expres- 
sion, by expressing), (f^H- 

— the defect of not doing 
good), inerfs: (ires': occasion). 

Explanation: - By stating the individual 
soul to-be one with Brahma, there arises 
the occasion for apprehending a defect in 
the wisdom and intelligence of Brahma 
that He is not doing good to Himself 
by creating sorrows in consequence of 
repeated births and deaths, for Himself, 
(This objection is refuted later on). 

Sutra21. 

[The objection, raised in Sfitra 20, ia 
refuted.] 
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fsrf^ (something more), g (bot), 

(by poin ting out the distinction). 

Explanation: — Though Brahma as- 
sumes the form of the individual soul» 
yet He is not exhausted thereby, but 
remains as something more, t. e., as the 
controller of the individual soul; this is 
evident from the distinction pointed out 
in ^ruti. So there is no occasion for 
the defect spoken of in Stitra 20. 

For the distinction referred to vide 
the ^ruti: — 

{Who, being within, controls the soul.) 

Brhad&ranyaka (Mfldhyandina branch). 
Chap III, 7. 22. 

Sutra 22. 

[The objection, raised in SAtra 20, is 
further refuted.] 

(like stone), (also), ?ra 
(rf^, its, of the objection raised in 
SAtra 20), ^trcrf^: (unreasonableness). 

Explanation: — As the stone is a trans- 
formation of earth, and in fact the same 


14 
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as eartK, and yet different frcim it; like- 
wise, the individual soul is essentially the 
same as the Universal Soul but in his spe- 
cial characteristics he is also different 
from Him. So, though the individual soul 
is in reality the same as Brahma, yet'hb, 
being a transitory manifestation, is sub-' 
ject to enjoyment and suffering; but the' 
Universal Soul being the real and per-* 
manent entity, these transient condition's- 
can never touch Him; just as the transi- 
tory form, stone, cannot affect the' 
primary element, earth, with its defects. 
So, the objection raised in Sfftra 20 is 
unreasonable. 

Sutra 23. 

I 

[An objection, that materials are ne-, 
■cessary for the creation of the universe 
is refuted.] 

(collection of materials), 

-(from seeing), (as work- 

men are found to collect materials to, 
accomplish their works), (not), 
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(this), (if); (no; i. e., the objection 
cannot stand), (like milk), 1% 

as, because). 

[The Siitra consists of two parts; name- 
ly, an argument against Brahma being 
the creator of the universe, and its reply. 
The argument is ; 

and the reply is : — ^ ] 

Explanation: — It maybe argued that 
as workmen are found to collect mate- 
rials to accomplish their works, Brahma 
also must have required materials where- 
of to create the universe; but because' 
there was, before creation, no other 
thing than Brahma, He could not have 
brought about his, work of creation for 
want of any material; just as a potter 
could not have made his pots if there 
had been no materials, such as earth and 
water, before him. This argument is 
refuted by saying that materials are 
not required in every case; as for in- 
stance, milk itself is transformed into 
curd. So Brahma, by His inscrutable 
power, manifests Himself in the form of 
the phenomenal world. 
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f 

Sutra 24. 



[An argument, in support of SAtra 23, 
is adduced.] 

(like the deities and the saints), 
isrftr (also), (in this world). 

Explanation: — It is well known that 
a deity or a saint can create particular 
things by the exercise of mere volition, 
without the aid of any constituent ma- 
terials. Likewise Brahma has brought 
forth this universe out of Himself, 
simply by the fiat of His will. 


Sutra 25. 





[An objection, that Brahma is not 
the material cause of the universe, is 

raised.] 

(entire, full, total), (exi- 
gency), (being without parts); 

ajss (word; expressions in ^ruti), 

incongruity), (incon- 
gruity in the expressions of ^ruti), srr 

(otherwise). 
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Explanation: — If Brahma be '’the ma- 
terial cause of the universe, and if He 
be accepted as having no parts, then 
the exigency arises that He is trans- 
formed into the universe in His entirety. 
This would mean that He is entirely ex- 
hausted in the universe. In order to 
avoid this defect if He be admitted to be 
in some part manifested in the universe 
and in other parts to remain beyond the 
universe then He must be divisible and 
therefore finite in form, which is incon- 
gruous with the doctrine of ^ruti. So 
Brahma is not the material cause of the 
universe. (The objection is refuted in 
the next Shtra.) 



'O 


[The objection, raised in Shtra 25, is, 
refuted.] 

=3^: (from^ruti; as it is stated in ^ruti); 
g (but), (here, Sruti); (foundation) 
(as ^ruti is the foundation). 
Explanation: — It is stated in Sruti 
that Brahma is the material, as well as 
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the efficient, cause of the universe;, and 
it is further stated therein, that He is 
also beyond the universe. As ^ruti 
is the foundation of all proofs about 
Brahma, it cannot be rejected by mere 
argumentation. Therefore, the objec- 
tion raised in Siitra 25 is futile. 

For statement of the ^ruti vide: — 

(As the spider weaves the cob-web 
of its own substance^ so the universe 
comes into existence out of the Spirit.) 

Sutra 27. 

[The objection, raised in Siitra 25, is 
further refuted.] 

(in the individual soul), ^ (also) 

(thus), (diverse), % (also),! ftr 

{ttriU because). 

Explanation: — As even the limited 
souls can exist thus, i. e., without being 
entirely transformed into diverse objects 
created by them by dint of volition, (for 
inSjtance, when a man creates mapy 
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things in his dream, or when a god pro- 
duces many wonderful things by his- 
supernatural power), it is surely possible 
for the All-powerful Brahma to exist 
without being entirely transfofmed into 
the universe. 

(Compare Stitra 24 of this section.) 

Sutra 28. I 

[The objection, raised in Stitra 25, is 
further refuted.] 

on the first side of the 
argument, on the objection-side) 

(from defects), (also). 

Explanation: — The argument, raised 
in Stitra 25, cannot stand, also because 
the same charge can be levelled against 
the objection-side. 

The objections, raised, by way of 
defects, against the view that formless 
Brahma is fc^ie cause of the universe,^ 
are, on the contrary, applicable against 
the opposite view, such as, those of the 
V'ai^eshika and the S&nkhya philosophies. 
In Vai^eshika, invisible and formless 
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atoms' are admitted to unite to form a 
visible thing with a shape; but if a form- 
less atom unite with another formless 
atom, the result cannot but be formless. 
In S^nkhya, the primordial Matter, 
which is admitted there as the cause of 
the universe, is also stated to be formless. 
In both these systems of philosophy the 
formation of a visible thing out of a form- 
less cause is admitted ; so similar objec- 
tions, are applicable against them as well. 

Sutra 29. ^ HT 

[The objection, raised in SAtra 25, is 
further refuted.] 

endowed with all 
powers, all-powerful), ^ (also), m (W 
that Deity, r. e., Brahma), 

(as that is shown in the ^ruti). 

Explanation: — That Brahma is all- 
powerful, as is shown in the ^ruti. So 
it is perfectly within His powers to be 
, maiufested as the universe, and to be, 
at the same time, beyond it. 
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Sutra 30. 

[Another objection, to Brahma being 
the cause of the universe, is refuted.] 

(an organ of sensation or action), 
fit (because of want of organs of 
sensation and voluntary action), *1 (not), 
(this), %fr_ (if), (that is already 

replied to). 

[The Stitra consists of an objection and 
its reply. The objection-portion is: — 
and the reply-portion 

is : — 

Explanation: — The ^ruti says that 
Brahma has no organs of sensation and 
voluntary action; it may, therefore, be 
objected that, though Brahma is all- 
powerful, it does not become possible 
for Him, without organs, to create the 
universe. To this objection the reply 
has already been made in Stltrar 23 and 
28, (milk requires no organ to be trans- 
formed into curd; and these objections 
may be urged against the views of 
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S^nk%a aiid Vai4eshika as well), ^ruti 
says that He can do everything without 
the aid of organis. 

Vide the ^ruti: — 

I ” 

(Seizing without hands, running with- 
out legs, He sees without eyes and hears 
without oars.) 

wetfi,4watara- ruti. Chap. Ill, 19. 

Sutra 31. 

[Another objection, to Brahma being 
the cause of the universe, is raised.] 

•r (nof, i.e., Brahma cannot be the crea- 
tor), (because of necessity). 

Explanation: — If Brahma be said to 
be the creator of the universe, He must 
have some necessity for doing so; but 
He being described in Sruti as void of 
all desires. He cannot be said to be the 
preator of the universe, as He cannot 
have any motive or necessity for creat- 
ing., .(This objection is refuted by the 
following §1itra.) , 
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Sutra 32. 

- [The objection, raised in Sixtra 3i, is- 
replied to.] 

(as in the world), g (but), 
mere pastime). 

Explanation: — Brahma has created the 
universe, not out of any desire or motive; 
but it is simply His pastime (proceeding 
from His own nature, which is inherent 
in, and inseparable from. Him), as it is 
seen also in the world, that sometimes- 
a rich man does some action without any 
necessity, simply for fun. 

Sutra 33. ^ 

[The accusation, that Brahma is par- 
tial and unkind in His creation of the 
universe, is removed.] 

g qyar (inequality, partiality), 
(unkindness), ^ (no, i. e., cannot be as- 
cribed to Brahma), (because of 

dependence' , upon, as it is dependent qn 
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something else), (the same), 1% (also) 
(shows, i. <?., the ^ruti shows). 

Explanation: — Partiality and unkind- 
ness on account of the difference, found 
in the creation, between the rich and the 
poor, the high and the low, cannot be 
ascribed to Brahma; as enjoyment and 
suffering of the individual soul are deter- 
mined by his own previous good and bad 
.actions. ^ruti also shows the same 
thing. 

Vide the ^ruti: — 

w(i I*’ 

(One becomes virtuous by his virtuous 
•deed and sinful by his sinful act.) 

Brhad&ranyaka, Chap III, 2, i3. 

Sutra 34. ^ 

[An objection, against SAtra 33, is 
raised and refuted.] 

31 (no; that individual souls reap the 
•consequences of their ,own deeds of past 
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life, is not true), 

^ITH, as there was no distinction of works 
before creation), (if it be objected 

in this way), *i (no, the objection cannot 
stand), (as it is without a beg- 
inning), (is proved by reasoning), 

^ (and), ^ (assuredly), (is 

found in Sruti), (also). 

[The S^tra consists of two parts; 
namely, an objection and its reply. The 
objection-portion is; — 
and the reply-portion is : — ^3^, ^nn%<en^- 

Explanation: — An objection may be 
raised to SAtra 33, to the effect that as 
there was no distinction of works’ before 
creation of the universe, there being the 
absolutely one Real Being, (vide the 
quotation, from the Chh^ndogya, under 
Sfitra 5, Sec. 1, Chap I), the creation, 
at the beginning, of one man as rich and 
happy, and of another as poor and unhap- 
py cannot depend on his own previous 
good or bad works. This objection can- 
not stand; as the creation of the universe 
is also without a beginning; there was 
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never « a time that may be said to be an 
absolute beginning, — creation and des- 
truction of the universe are following 
each other continually by rotation with- 
out any beginning and end; and the 
-condition of individual souls in any parti- 
cular cycle of creation is predetermined 
by their actions in the previous cycle *. 
By reasoning also it can be deduced that 
the universe could not be created sud- 
denly. It is also found in ^ruti that ere 
ation is but an infinite chain of intermi- 
nable links without a beginning and 
without an end. 


Vide the ^ruti: — 



(The creator designed and brought 
forth the sun and the moon just as He 
•did before in previous Kalpas, i. e. 
cycles.) 

Rigveda, X, 190, 3. 


♦This theory of pre-determination, however, leaves enough 
room for undoiii? or nullifying tke results of previous hirth 
•by fresh a,ots ;cif virtue m this life.. , • ’ 
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Sutra 35. 



I 


[Another reason, to prove that 
Brahma is the cause of j^the universe, is 
adduced.] . T 

(all the attributes) : 

(from the reasonableness), (also). 

Explanation: — As all the attributes, 
belonging to the cause of the universe, 
are' reasonably found in Brahma, He 
must be admitted to be the cause. 



The Vedanta Philosophy 

CHAPTER II. 

SECTION il. 

SKETCH. 

In the first section of the Second 
Chapter, Brahma’s authorship of the 
universe has been established on the 
authority of the scriptures supported by 
logic. In this section, the framer of 
the S<5itra5 proceeds to examine the 
theories- of creation advanced by other 
schools of thought in vogue in his time. 
Here he refutes by reasoning the matter- 
theory of S&nkhya philosophy, the 
Atom-theory of the Vai^eshika philo- 
sophy, the momentary and the Nihilistic 
view of the Buddhists, the Jaina-theory 
of simultaneous existence and non- 
existence, the P44upata theory af co-or- 
dinate duality, and the theory of Energy 
unaided by Intelligence. 
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In SAtrajf 1 — 10, the principle of the 
S&nkhya philosophy is further refuted 
by reasoning. From the methodical 
arrangement, seen in the causation of 
the universe, it is not reasonable to 
suppose that blind Matter, without the 
aid of intelligence, can have any inclina- 
tion for the creation of the universe. 
The argument, that as the cloud spon- 
taneously melts into rain, and as the 
■cow’s milk does of itself ooze out of the 
udder into the mouth of the calf, so 
Matter may spontaneously pass into the 
state of the universe, cannot stand, 
because in both the cases an intelligent 
power works on the back-ground. 
S&nkhya professes that Pradhana 
(Matter) has no external cause to put it 
into activity, — it can -work quite indepen- 
dently, — his Purusha (Spirit) being 
always inactive and indifferent; so the 
contention, that Matter, in preseitce of 
Spirit, acquires a tendency towards 
action, is groundless. The argument, 
that as grass eaten by a cow is itself 

15 
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turned into milk, so Matter is of itself 
turned into the visible universe, cannot 
also stand; as no such transformation is 
found on the part of the grass eaten by 
a bull; so, without admitting an addition- 
al cause, Matter by itself cannot be said 
to be the cause of the universe. Again 
it may be argued, that as a cripple, 
sitting on the shoulders of a blind man^ 
shows the way and the blind man walks, 
so the independent and blind Matter, in 
conjunction with the passive but intelli- 
gent Spirit, originates the universe; this 
argument also cannot stand; as in 
that case, the perfect inactivity and 
indifference of Purusha on the one- 
hand, and the absolute independence of 
Pradhft.na on the other, cannot be 
reconciled with each other. T ransfor- 
mation of Pradh&na into the universe is 
explained in Slinkhya by assuming 
successive predominance of one of the 
three Guna^ (the constituents of Pra> 
dh&.na) over the rest. But S&nkhya 
assumes that on the eve of creation 
there was perfect equilibrium among- 
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the three constituents of Matter, namely 
Satwa (intelligence), Rajas (activity) 
and Tamas (inertia), and so there was 
nothing to start Pradhfbna into activity. 
Thus, there being, in the beginning of 
creation, no cause for the disturbance of 
the state of equilibrium and for the 
desired subordination of two constitu- 
ents to the preponderating third, it was 
not possible for Pradhftna to be trans- 
formed into the universe. This view of 
the sage Kapila, as it is found in the 
SSnkhya philosophy, is also contrary to 
the views of the Vedai. 

Shtra.? 11 — 17 refute the Atorfl-theory 
of the Vai^eshika philosophy, where the 
indivisible minute atoms are stated to be 
the cause of the universe. If an atom be 
admitted to be divisible and thus have 
some magnitude, it ceases to be an 
atom; as in that case it may be con- 
ceived io be further divisible^ however 
infinitesimally small it may be; on the 
other hand, if an atom be s^id to be 
without any magnitude, it is not possi- 
ble for any number of such partless 
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atoms to produce by their union a 
substance with form. Moreover the 
inanimate atoms can have no tendency, 
of themselves, to unite together and 
■cohere, so as to form compounds. 
Adrshta, the sum total of previous 
deeds waiting, as a latent force, to bear 
fruit in future, is admitted in Vai^eshika 
-as the cause of cohesion of atoms at the 
lime of creation. But if the latent force 
be an inherent property of atoms, they 
will always remain united; so there will 
be no dissolution, and no chance for 
fresh creation; if the force, being an 
inherent property of atoms, happens to 
act but unexpectedly, another cause for 
such unexpected happening is required 
to be assumed. If the latent force, on the 
other hand, be not an inherent property 
of atoms, it cannot urge them towards 
mutual cohesion. So there cannot be 
•creation of the unverse by cohesion of 
atoms. It is admitted in the Vai^eshika 
system, that the atoms of earth, water, fire 
and air are perceptible to the senses, being 
possessed of smell, taste, appearance, and 
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touch; they also, therefore, become perish- 
able, as is the case with every perceptible 
thing; and this is contrary to the Vaise- 
shika theory itself. If all classes of atoms 
be admitted to possess the same common, 
attributes, then the atoms of earth, 
water, fire and air, lose all their distinct- 
ness; if, on the contrary, each class of 
atoms be admitted to possess any parti- 
cular attribute, and not any other, such 
as smell, taste, colour or touch, then 
every substance, such as earth made of 
the atoms of earth, or water made of 
the atcms of water should have only the 
particular attribute of the causal atoms 
of which it is made ; but, in fact,’ each of 
the substances, earth, water etc., is 
found to possess more attributes than 
one, such as smell, taste, colour and 
touch. Thus, whether all the atoms are 
admitted to possess the same common 
attributes, or a different particular attri- 
bute for each of them, the case on either 
hypothesis becomes defective. So the 
atom- theory of Vai^eshika on the causa- 
tion of the universe does not stand tO’ 
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reasonan any way. This atom-theory 
is also not accepted by the V eda^. 

Shtra^ 1 8 — 32 refute the Buddhistic 
theory of momentarism and nihilism. 
According to them things are of two 
kinds, namely external (things visible, 
tangible, etc.) and internal (thinking, 
feeling etc.) ; external things are produc- 
ed by the union of atoms, and internal 
things are produced by uninterrupted 
and continuous flow of momentary and 
broken consciousnesses. Atoms and 
consciousnesses are, according to them, 
both inanimate. But there is nothing 
animate to guide them to unite into an 
external thing or to form a continuous 
mental phenomenon. The union of 
atoms and the continuous flow of mental 
phenomena are, according to them, 
caused by relation of interdependence ; 
but this mutual interdependence cannot 
produce cohesion. They think every 
thing as momentary ; things of the previ- 
ous moment do not exist in the next 
moment. At the time of the appearance 
of the consequent, the antecedent has 
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already disappeared; so it is not pQssible 
for the antecedent to be the cause of the 
consequent. Even the Buddhists admit 
the existence of a cause for an effect; for 
instance, senses, light, mental activity 
and objects perceptible by the senses 
are, in their view, the causes for 
the generation of consciousness. So if a 
cause be required to be admitted for the 
production of an effect, the antecedent 
event {t. e., the cause) must exist simul- 
taneously also with the subsequenfevent 
{i. e., the effect). Consequently the 
theory of momentary existence of things, 
itself, falls to the ground. Destruction 
due to a cause, and destruction 'without 
any cause, which the Buddhists 
contrive, are also impossible; because 
■even in their view, the continuous flow 
of cause and effect goes on without 
interruption. Again, had destruc- 
tion been a reality, this continuous 
flow of cause and effect would have 
been impossible. Moreover the cause 
cannot be said to be totally destroyed, 
as it gives rise to the consciousness of 
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identity, that is, it reminds one that a 
particular thing was previously perceived. 
Everything, in their view, is momentary; 
to consider it permanent is ignorance ; 
destruction of this ignorance is salvation. 
Destruction of ignorance again, is effect- 
ed by the adoption of sonie means 
(penance etc.), or it takes place spontane 
ously of itself; but it becomes defective 
in both ways; because, on the one hand, 
this destruction of ignorance cannot be 
attained by any means, which itself, like 
every other thing, is also momentary 
according to the Buddhistic view ; on the 
other hand, it does not occur spontane- 
ously, as in that case there would have 
been no necessity for their scriptural 
precepts for the attainment of salvation. 
A-k^^a is regarded by the Buddhists as a 
non-entity, which is not reasonable; 
because Aka^a is the receptacle of sound, 
just as earth, air etc. are the receptacles 
of smell, touch etc.; and therefore why 
should Aka,^a alone be singled out as a 
non-entity to the exclusion of earth, air 
etc. ? The things we perceive at the 
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present moment are recognised to have- 
been perceived previously; from this 
consciousness of identity also, it may be 
concluded that the Buddhistic theory o£ 
every thing being momentary is irration- 
al. The universe, which is a reality, is 
stated by them to have arisen out of 
non-entity; this is an absurd supposition. 
If an existing thing can arise out of 
nothing, then an indifferent man also 
can attain salvation without efforts; i. 
salvation may be gained like a windfall. 
The external things are stated by then 
to have no objective reality; but this is 
not true, as they are actually perceived 
to exist. It cannot be held, tha*t as the 
scene in a dream, is a fantasm, so the 
scene in a wakeful state is also a fantasm; 
because dreaming consciousness is of a 
different kind from waking conscious- 
ness; the consciousness in a dream 
depends on the previous knowledge 
acquired in the wakeful state; while 
consciousness in a wakeful state does not 
depend on anything- else, but on the 
actual perception by the senses. The 
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Buddhists hold that though external 
things do not actually exist, impressions 
(^ff*Tr) exist; and from these impressions 
•diversities of consciousness arise. This 
is also not possible; as, in their view, 
there can be no perception of an exter- 
nal thing which is itself non-existent; and 
if there has been no previous perception, 
there is nothing to leave an impression 
on the mind. To follow their theory of 
nihilism, impression cannot be an exist- 
ing thing, on the additional ground, that 
self ( ego ), which receives the in.- 
pression, is itself in their view momen- 
tary. So the nihilism of the Buddhists, 
purporting that nothing exists, is fallaci- 
ous, being contrary to all proofs, such as 
perception, inference, analogy and 
scripture. 

Stitraj 33 — 36 refute the Jaina theory, 
according to which, everything is at once 
existing and non-existing; and the soul is 
of the size of the body; but the body, 
attained at the final emancipation, is un- 
changeable and everlasting; and the final 
emancipation is the existence in a state 
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of permanent bliss in space beyond the 
worlds. This theory is untenable; as 
two contradictory attributes, namely 
existence and non-existence, are predicat- 
ed of one and the same thing at the 
same time, — which is inconceivable. 
The view that the soul is commensurate 
with the body, also cannot be entertain- 
ed ; because an animal soul living in a 
small body, such as the body of au ant, 
at the termination of its body, may 
attain, from the consequences of its 
actions, a larger body, such as the body 
of an elephant; and consequently the 
soul must either retain its smaller bulk 
when it has transmigrated into the body 
of the elephant, or it must increase its 
bulk to the full dimensions of the ele- 
phant. In the former case, the theory, 
that the soul is commensurate with the 
body, fails; and in the latter case the 
stability of the dimiensions of the soul is 
impaired, and as a consequence, the soul 
becomes changeable and perishable like 
the body of flesh and blood; and this is 
absurd. By admitting the size of the 
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body, attained at the final emancipation, 
to be everlasting, its size at the initial 
and the intervening stages must also be 
admitted to be everlasting; as a thing,, 
which is everlasting, must be always 
everlasting; thus there remains no dis- 
tinction between the states of emanci- 
pation and bondage. So the theory, — 
that the body at the final emancipation is 
everlasting and that the soul is co-exis- 
tent and of the same size with the body, 
and that only the aggregate of the two 
conjointly constitutes the universe, — is 
not a sound one. 

Sfitray 37 — 41 refute the theory, of the 
followers' of Pa4upati (the Lord of 
animals), which holds Pasupati, their God, 
as the efficient cause of the universe, and 
the inanimate primordial Matter as its 
material cause. This view is contrary 
to the Vedai', which hold Brahma both 
as the efficient and the material cause of 
the universe. God, in their view, is 
ever pure, without attributes and acti- 
vity; so no relation can be established be- 
tween Him and the inanimate Primordi a 
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Matter; consequently He cannot urge 
and regulate matter to work. That 
hy assuming a body, like a potter, God 
becomes the efficient cause of the uni- 
verse, is also a fallacious conclusion; as 
all bodies are perishable. It is untenable 
that God, Who is according to the 
PasupaU, eternal, should inhabit in a 
perishable body and so become depen- 
dent on another additional instrument. 
God cannot have bodily form. It can- 
not be argued, that as the bodiless indi- 
vidual soul functions through a body by 
means of organs of senses, so God func- 
tions through the universe by ‘means of 
similar organs; as in that case God also 
like the individual soul, becomes subject 
to enjoyment and suffering, terminable 
by births and deaths and destitute of 
omniscience; for, nothing, with organs of 
senses and subject to enjoyment and 
suffering, is found to be omniscient and 
mperishable; and thus God loses all His 
supremacy. This sort of God is no^ 
admitted by the P^‘5upati even. 
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S<itfaj 42 — 45 refute the theory that 
the universe is caused out of the inani- 
mate Energy without the help of a wise 
and intelligent Spirit. As energy is 
never found to exist without a support, 
Energy cannot, without the support of 
Spirit, be the cause of the universe. It 
is seen in the world that a female, after 
sexual union with a male, becomes the 
cause of progeny without further help 
from the male; so it may be argued that 
Energy, in union with Spirit at the 
beginning, itself becomes the cause of 
universe without further help from 
Spirit. This analogy also cannot hold 
good, as before creation Spirit had ‘no 
organs of generation by which He could 
unite with Energy. This theory is also 
contrary to the views of ^ruti and 
Smrti. If it be admitted that Energy 
has intelligence for its essential attribute, 
and is the cause of the universe, then 
nobody would quarrel with it; as 
in that case Energy and Brahma become 
identical. Vedanta also admits that 
Brahma is possessed of inherent energy^ 
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and that the universe is originated from 
the energy of Brahma. By such admis- 
sion, the theory of the supremacy of 
Energy without Spirit, in the causation 
of the universe loses its force; and thus- 
Brahma is proved to be the Supreme 
Cause. 

To put all things concisely in a nut- 
shell, Ach&rya Vyflsa refutes, in this 
section, all the theories prevalent in his 
tim.e and inconsistent with the Vedanta 
theory: the theories refuted are (i) the 
theory of Blind Matter, (2) the Cohesion 
of Atoms, (3) the Idea and the Impression, 
(4) the Union of the Co-eternal Body 
and Soul, (5) the Conjunction of the inac- 
tive Spirit with the inanimate Matter 
and (6) Energy independent of Spirit, 
— as the supreme cause of the universe. 

[An argument is adduced to the effect 
that S^nkhya’s Matter is not the cause of 
the universe.] 
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(the method of arrangement in 
the creation; the design in creation), 

' (from want of reason; as it is 
unreasonable), ^ (also), *T (not), 

(what is arrived at by inference, i. e., the 
Matter of S^nkhya). 

Explanation From the intelligent, 
elaborate and methodical design in crea- 
tion, it is not reasonable to infer that 
blind Matter can be credited with the 
authorship of the multifarious causation 

Sutra 2. \ 

[This is an argument in support of 
Shtra I.-] 

qgffi: (inclination); (ni^tnmg, 

because inclination also is impossible). 

Explanation: — Blind Matter cannot be 
the cause of the universe, because it is 
also impossible for it to have an inclina- 
tion for creation. 

Sutra 3. I 

[The argument, in support of Shtra i, 
is continued.] 
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(like milk and water), 

(if), (in those cases), (too). 

Explanation: — It may be argued that 
as the cow’s milk does, of itself, ooze out 
of the udder into the mouth of the calf, 
and as the cloud spontaneously melts 
into rain, so matter may spontaneously 
pass into the state of the universe. This 
argument cannot stand, seeing that in 
both cases there are such design and 
arrangement as require an intelligent 
power to work in the back-ground, (as is 
also stated in ^ruti). 

For the Intelligent Power, working in 
the back-ground, vide the ^ruti:— 

(Who, dwelling in the water, is the 
Internal Spirit of the water and rules 
the water from within.) 

Brhad^raiiyaka, Chap. Ill, 7, 4. 

Sutra 4. 

[The argument, in support of Sfltra i, 

is continued.] 

16 
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(an external agent), 

(from non-existence, as it does notexist)r 
^ (also), ^si^'eJcstTa (because of indif- 
ference). 

Explanation: — According to the S&,n- 
lchya5 there is no external agent to urge 
Pradhlina into activity, their Purusha 
being supposed to be always indifferent 
and unresponsive to the first stimulus 
for starting the process of creation. So 
there is no agency to disturb the pri- 
mordial equilibrium, and S&nkhya’s Pra- 
dh&na cannot, therefore, be the efficient 
cause of the universe. 

Sutra 5. ^ 

[The argument, in support of Sfitra i.,. 
is continued.] 

(ill the other case), WTT^TH (for 
want), ’er (also), ^ (not), (like the 

grass etc.). 

Explanation: — It may be argued, that 
as the inanimate grass, eaten by a cow^ 
is of itself turned into milk; so Matter is 
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of itself turned into the visible universe. 
But this argument cannot stand, because 
the grass eaten by the male of the bo- 
vine species never turns into milk. So- 
without admitting an additional cause,, 
matter, by itself, cannot be said to be 
the cause of the universe. 

Sutra 6. 

[The argument, in support of Sfltra i, 
is continued,] 

(admitting, taking for granted), 
(even), (for want of any 

purpose). 

Explanation; — Even admitting, for the 
sake of argument, that blind Matter is 
capable of an inherent tendency for a 
change, its action cannot be purposive, 
so as to account for the design in crea- 
tion. 

It is difficult to understand how in- 
sentient Pradh&.na can intelligently and 
voluntarily present, before the sentient 
Purusha (spirit), enjoyment (]it>T) and 
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release (Ht'g) one after the other, and 
how it can produce things with purpose 
and design. 



[The argument, in support of Stltra i, 
is continued.] 

(a person), (a stone; a load- 
stone; a magnet), (like); 

(like a cripple and a blind man, and also 
like a magnet and a piece of iron), 
(this), (if), rrarfil (still). 

Explanation; — It may be argued, that 
as a cripple sitting on the shoulder of a 
blind man, shows the way and the blind 
man follows his lead, and as a magnet 
leads a piece of iron; so the transformable 
Matter (though actually separate and 
insentient, as admitted by Sftnkhya), in 
•conjunction with the intelligent (though 
unchangeable and inactive) Spirit, ori- 
^nates the universe. But the argument 
•cannot stand; as, in that case, the perfect 
inactivity and indifference of Purusha 



CHAPTER II — SECTION II. 245 

on one hand, and the absolute iddepen- 
dence of Pradh4na on the other, cannot 
be reconciled with each other. 

Sutra 8. ^ 

[The argument, in support of Sdtra i, 
is continued.] 

(being preponderant),* 

(because of impossibility;, as it is impos- 
sible), (also). 

Explanation: — According to the S&n- 
khyai' Matter is propounded to be com- 
posed of three ‘Gunaj’ (like the strands 
of a rope), namely, Satwa (intelligence). 
Rajas (activity) and Tamas (inertia). 
These three Gunai' being the constituents 
of all objects, matter, which is composed 
of them, is inferred to be the cause of the 
universe. Again S&nkhya holds, that 
before creation the three Gunaj remain 
in a state of equilibrium, and creation 
begins when the equilibrium is dis- 
turbed by the preponderance of one, the 
Satwa, over the two others. 

This Sdtra says that such preponder- 
ance is impossible. Why should one 



246 THE VEDANTA PHILOSOPHY 

Guna preponderate over the other two, 
Sllukhya cannot explain. So, for this 
impossibility of such preponderance of 
one over the others, Matter cannot be 
accepted to be the cause of the universe. 

Sutra 9. ^ 

[The argument, in support of Sfl^tra i, 
is continued.) 

?r*^T (in other ways), ( in the 

inference; if it be sfinferred), ^ (even), 
•a-aifk (faculty of consciousness) ferat^TTH 
(because 'of dissociation). 

Explanation: — Even if we suppose 
that the said preponderance can be ac- 
counted for in one way or another, and 
thus the transformation of the primordial 
Matter into the universe be somehow 
explained; yet it can, on no account, be 
concluded that matter can be held to be 
the cause of the universe, as it is held to 
be destitute of the faculty of conscious- 
ness. 
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Sutra 10. 

I 

[The argument, in support of Sutra 1, 
as concluded.] 

(because of contradiction). 

(also), (inconsistent). 

Explanation: — The view of the sage 
Kapila, as stated in the S^nkhya philo- 
sophy, holding matter as the cause of 
the universe, is inconsistent, because 
it conflicts with the view of the 
Vedanta, and is, at the same time, self- 
•contradictory. 

Sutra 1 1. 

[The theory of the Vaiseshika philo- 
sophy, that formless indivisible atoms 
•enter into the composition of the uni- 
verse, is now refuted.] 

The theory of the Vai4eshika philo- 
sophy is stated below : The Vaiseshika 
philosophy of the sage Kajj&da, holds 
•that all things having any shape or form 
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are perishable, and they are all made of 
minute, indivisible, formless and im- 
mutable particles known as atoms. These 
indivisible and formless atoms are 
stated to be the cause of the universe. 
They are of four kinds, — the atoms 
of earth, the atoms of water, the atoms 
of fire and the atoms of air. Prior to 
the dawn of creation, only these atoms 
exist distinct from one another; and 
nothing with any shape or form exists 
At the beginning of creation, one atom 
(a monad) unites with another, forming 
a diad (an aggregate of two atoms), 
which in turn unites with another, 
forniing a triad (an aggregate of three 
atoms), and so on. In this way a visible 
world is brought into existence.] 
TI^(the size of an aggregate of three 
atoms; the size of a triad), (the size 
of an aggregate of four atoms), gR^(like), 
WT (again); (the size of a diad), 

(the size of a monad — the mi- 
nutest single atom) ; 

(by the union of monads and of diads). 
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Explanation: — Again, the inconsis- 
tency in the origination of an aggregate of 
three and of four atoms from the union 
of monads and of diads of Vaiseshika, is 
like the inconsistency in the origination 
of the universe from the insentient 
Matter of S^nkhya. The former incon- 
sistency is thus exposed : — 

If the atom be admitted as having any 
parts of any appreciable magnitude then 
it cannot be an atom, as in that case it 
may be conceived to be further divisible. 
On the other hand, if atoms be said to 
be without parts of any appreciable 
magnitude, as they are so said in Vaise- 
shika, it does not become possible for 
such two partless atoms to produce, by 
their union, a substance- having any 
magnitude; similarly for three atoms 
and so on. Consequently, -composite 
bodies can never be formed by the 
union of atoms. The Vaiseshika theory 
of origination of the universe from 
indivisible atoms is, therefore, unten» 
able. 
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Sutra 12. H 

?R5J^*ira! I 

[The argument, against the Vai^e- 
shika philosophy, commenced in SAtra 
11, is continued.] 

^*RRIT fon both hypotheses), ^srftf (also), 
*r (not), ain= 5 ^ (action) ; ?r?T: (therefore) 
(negation of that, i. e., negation 
of the creation of the universe by cohe- 
sion of atoms). 

Explanation : — All actions bear fruit; but 
some may wait as latent force to bear fruit 
in future. This latent force or ‘Adrshta’ 
(^TS^) is'said to be the cause of cohesion 
of atoms in the Vai4eshika philosophy* 
Now, if the possession of the latent force 
be an inherent property of the atoms, 
they will always remain united; and there 
being nothing to break up the bond, 
there will be no general dissolution, and 
no necessity of any action on the part 
of atoms for cohesion in view of fresh 
creation; moreover if that force act only 
unexpectedly, another cause for .that 
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unexpected action is to be postulated. 
If the possession of the latent force, on 
the other hand, be an inherent property 
of the doer of actions ( 2 . e., the individual 
soul), and as such in no way connected 
with the atoms, it cannot urge atoms to 
■unite. On both these hypotheses there is, 
therefore, negation of creation of the 
universe by cohesion of atoms. 

Sutra 13. 

I 

[The argument against the Vaise 
shika philosophy, commenced m Sfitra 
11, is continued.] 

(relation of inherence, one o^ 
the seven categories of the Vaiseshika 
philosophy, supposed to be inherent in ^ 
monad and a diad, by which they stand 
to each other in the intimate relation of 
cause and effect), ^^xpnflfTW (from admis- 
sion* admitting), ^ (also), ^TRnN (be" 
cause of parity of reasoning), 

(for. want of decision; as the argument 
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may be continued ad infinitum without 
coming to a conclusion). 

Explanation : — Even admitting the 
existence of an intimate relation inherent 
in a monad, as well as in a diad, for their 
cohesion, as stated in the Vai^eshika, its 
atom-theory cannot stand. As a diad 
is perfectly different in structure, from 
its cause (combination of two monads)» 
the Vaiseshika system contrives an 
intimate relation inherent in a monad as 
well as in a diad for bringing about their 
cohesion; but as this relation itself is a 
thing equally perfectly difierent from 
a monad and also from a diad, a second 
relation is to be assumed for putting 
the first relation into operation, and so 
on : the argument may thus be conti- 
nued ad infinitum without coming to a 
decision. So the contrivance of an 
intimate relation inherent in a monad 
and a diad, is useless. 

Sutra U. 

' [The argument, against Vaiseshika, 
commenced in Sfitra 11, is continued.] 
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fsT^tr (permanent), qw (certainly), ^ 
(also), »ngTfT^(from the possibility). 

Explanation: — If the tendency of 
action, towards cohesion be their in- 
herent nature, they cannot but act 
always, and as a result the universe will 
continue for ever, and no dissolution will 
take place. If, again, the tendency be 
not in their nature, they can never act, 
and as a result the universe will never 
be created and only the state of Chaos 
will continue for ever. So, whether 
the tendency for action be inherent in 
atoms or not, the possibility of a perma- 
nent Cosmos or a permanent Chaos 
would arise. 

Sutra 15. 

[The argument, against Vaiseshika, 
commenced in Sfltra ii, is continued.] 

(having the qualities of 
colour, smell, taste and touch), ^ (also)^ 
(contrariety), (as is seen; 

from common experience). 
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ExjJlanation : — The atoms must be 
admitted as having the qualities of colour, 
taste, smell and touch, because their 
effects are found to possess these as 
their inherent qualities. Now, if atoms 
have these qualities, they must be 
perishable, as all objects having these 
qualities, are found, in common expe- 
rience to be so. But to say that atoms are 
perishable would belie the Vai^eshika 
view. Moreover, the attributes, which 
do not exist in the constituent atoms, 
cannot exist in the constituted aggregate. 
The atomic theory, being thus self-con- 
tradictory, cannot be accepted. 

Sutra 16. avPPTf 

[The argument, against Vai^eshika, is 
continued.] 

(in both ways, on either side), 
^ (also), (because of defect; as it 

is defective). 

Explanation: — If the tour kinds of 
atoms be admitted to possess common 
attributes, then they cease to be distinct 
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kinds of atoms. If, on the contrary, each 
class of atoms be admitted to possess a^ 
specific attribute only, such as smell 
taste, colour or touch, then earth made of 
the atoms of earth, or water made of the 
atoms of water, should have only the parti- 
cular attribute of the causal atoms, of 
which it is made ; but earth, or water, as- 
it is, is found to possess more attributes 
than one, such as smell, taste, colour and 
touch. So whether all the four classes of 
atoms are admitted to possess the same- 
common attributes, or each of them pos- 
sesses only a specific attribute of its own,, 
the case on either supposition becomes- 
faulty. Therefore the atom-theory of Vai- 
^eshika cannot be logically maintained* 

Sutra 17. 

[The argument, against Vaiseshika, is^ 
concluded.] 

(because of non-acceptance)^ 
^ (also), (very much, altogether; 

in tolo), (disregard; rejection). 
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Explanation: — The atom-theory of the 
Vaiseshika philosophy, being also not 
accepted by the teachers of the Vedaj' 
and the legislators like Manu, should be 
rejected in toco. 

Sutra 18. 

[After refuting the atomic theory of 
Vaiseshika, the framer of the SAtrar is 
now refuting the Buddhistic theories. 

The Buddhistic theories are stated 
below: — 

Amongst the Buddhists there are 
three schools of thought; one school ad- 
mits the objective reality of everything 
within the mind and without it; the se- 
cond school admits the existence of 
consciousness or idea only; and the third 
school does not admit the existence of 
anything internal or external: — this is 
extreme nihilism ( ). 

According to the first school men- 
tioned above, all the external things 
have existence, so also all the internal 
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things, such as consciousness, feelings 
etc. There are four classes of atoms, 
such as those of earth, water, fire and 
air; they are respectively hard, oily, hot 
and mobile. By mutual union of these 
atoms all external things are produced. 
As seedlings are produced from seeds, 
so from the elements of earth, water, fire, 
air. A.k&4a and consciousness the ani- 
mal is produced, without any necessity, 
in their opinion, of the superintendence 
of any sentient being. The successive 
and continuous stream of consciousness 
as T’ is termed soul, and there is no 

permanent soul existing behind the 
stream. 

According to the second school there 
is no existence of any external thing, — 
everything is simply consciousness or 
idea. This is pure idealism. According 
to them the perception of external things 
is a peculiar trait or flux of consciousness 
and the perception of internal things 
is also another trait or flux of consci- 
ousness. Internal feelings as well • as 

17 
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external things are produced by un- 
interrupted and continuous flow of 
momentary and broken consciousnesses 

( 

According to the third school, there 
is no real existence of any internal 
or external thing. Non-existence of 
everything, in their view, is the only 
truth. 

According to the first and the second 
school the visible universe is momentary; 
things of the previous moment do not 
exist in the next moment, — one disap- 
pears and the next moment it is replaced 
by anofher, there is no connection be- 
tween the one and the other ; everything 
is like a scene in bioscope, which is 
produced by the successive appearance 
and disappearance of several isolated 
pictures.] 

(the totality of a thing, the 
aggregate of things), (produced 

by the two causes), (even 

to assume the composition of the aggre- 
gates by the two causes), ^srfcr (even), cR 
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( its), wfn: (nou-establishment); 
(it cannot be established). 

Explanation: — According to the Bud- 
dhistic theory, things are of two kinds, 
namely, external objects and interna] 
feelings and ideas. An external object 
is an aggregate composed, by the union 
of atoms; and an internal feeling or idea 
is an aggregate composed, by the unin- 
terrupted and continuous flow, of mo- 
mentary and broken consciousnesses. 
Atoms and consciousnesses are, accord- 
ing to them, both inanimate; and there 
is no intelligent power to guide them to 
unite as an external object (a successive 
series of perception), or to form an inter- 
nal state of consciousness (successive 
series of sensation). Now, even by assum- 
ing the formation of the aggregates by 
the two kinds of causes as stated above 
the combination itself is not possible for 
-these external atoms and internal sensa- 
tions, without the intervention of a 
sentient guide. So the Buddhistic theory 
■cannot be established. 
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An objection, against S^itra 18, is- 
raised and refuted.] 

(by reason of their mu- 
tual action and re-action), i3qtr5fHj(proved), 
(this), (if), *T (no, the argument 
cannot stand), ^I'TrHTT^ (existence of 
cohesion; cohesion), (because 

of its being no cause; as it is an insuffi- 
cient cause). 

[This Stitra consists of two parts, — an 
argumeiTt for the Buddhistic theory and 
its reply. The argument is: — 
the reply is:— 

Explanation : — It may be argued that 
the union of atoms and the continuous 
flow of sensations stated in Sfitra 18, are 
proved by the mutual interdependence 
existing among them. But the argument 
cannot stand, as this mutual interdepen- 
dence cannot be the cause of their 
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cohesion. Of two things one m^y pro- 
duce the other, but that is no reason 
why they should unite together. 

Sutra 20. 

[The argument against the Buddhistic 
•theory, commenced in Sutra 18, is conti- 
nued.] 

(at the time of the production 
■of the subsequent thing), ^ (and), 

(because of destruction of the 
previous thing). 

Explanation: — As according to the 
Buddhistic theory everything is mo- 
mentary, a thing of the present moment 
disappears in the next moment, when its 
successor appears, i. e., at the time of 
the appearance of a subsequent thing, 
the previous thing already disappears; 
so it is not possible for the previous 
thing to be the cause of the subsequent 
thing. Therefore this theory does not 
stand to reason. 
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Sutra 21. 

[The argument, against the Buddhistic 
theory, is continued.] 

(in the case of non-existence of 
any cause; if it be admitted that an 
effect is produced without a cause), trf^rgr 
(the proposition that senses, light, mental 
activity and objects perceptible by the 
senses, are causes for the generation of 
consciousness), (contradiction 

denial (simultaneous existence )^ 

(on the other hand; otherwise). 

Explanation; — If it be admitted that 
an effect is produced without a cause, 
then the theory of causation is altoge- 
ther ignored; and so the proposition 
admitted by the Buddhists, that senses, 
light, mentality and objects of perception 
together give rise to consciousness, is 
contradicted. On the other hand, if a 
cause be required to be admitted for the 
production of an effect, then it must 
also be admitted that the cause exists 
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simultaneously with the effect in the next 
moment, or in other words it must also 
be admitted that the thing of the previous 
moment exists in the next moment, 
otherwise it cannot be the cause of the 
thing that is to exist in the next moment, 
(vide the previous SAtra). But to 
admit that a thing exists for two moments 
is to go against their own theory of 
momentary existence. 

Sutra 22. 

[The argument, against the Buddhistic 
theory, is continued.] 

(conscious destruction; 
destruction due to some cause or agency; 
causal destruction), (un- 

conscious destruction ; destruction by 
itself without any cause ; casual destruc- 
tion), (non-attainment ; impossibi- 
lity), '^(because of non-interrup- 

tion ; because it goes on without 
interruption). 
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Explanation ; — The destruction of. the 
flow of cause and effect, due to some 
agency, or destruction without any 
agency, which the Buddhists assume, 
are also impossible, because even , in 
their view the flow of cause and effect 
goes on without interruption, and there- 
fore cannot be subject to either kind of 
destruction causal or casual. Nor can 
any individual antecedent of a series be 
said to be totally destroyed, as it is 
recognised in its immediate consequent. 

Sutra 23. 

[The argument, against the Buddhistic 
theory, is continued.] 

grwrar (in both ways), ^ (also), 
(because of defect.) 

Explanation : — Salvation, in the Bud- 
dhistic view, is the destruction of 
rance (this ignorance is to consider a 
thing, as permanent, which is, in their 
opinion, momentary),* This ignorance 
can be destroyed by the adoption of 
some means, such as penance etc, ; or 
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it may destroy itself. But both the 
alternatives are defective. Because, on 
the one hand, this destruction of igno- 
rance cannot be attained by the adoption 
of a penance or the like; for, like every 
other thing, the means is also momen- 
tary according to the Buddhistic view, 
and is therefore not likely to produce 
such destruction ; on the other hand, 
destruction cannot take place of its own 
accord, for in that case all Buddhistic 
instructions for the attainment of salva- 
tion will be useless. 

Thus, if we believe in the Buddhistic 
theory, there can be no voluntary effort 
on the part of the S&,dhaka (the’ person 
devoted to religious practices), for the 
disruption of his continued worldly ex- 
periences ; nor is there any hope 

of their ever coming to a stand-still by 
mere exhaustion ; for the causes conti- 
nue to produce their effects, which 
again continue to produce their own 
effects and so on, and there is no room 
left for S&dhanli (practices for 
salvation). 
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Sutra 24. 311^ I 

[The argument, against the Buddhistic 
theory, is continued.] 

(with regard to Ak^4a),^ (also), 
(because there is.no speciality). 

Explanation: — The Buddhists do not 
recognise the existence of Akfisa i. e., 
they regard Ak^^a as a non-entity. But 
this is unreasonable ; for being the 
receptacle of a quality it is a distinct 
entity like earth, air etc. Ak&.sa is the 
receptacle of sound, earth of smell, and 
so on, so there is no reason, why Ak^sa 
alone should be rejected as being a 
non-entity, while earth, air etc., are 
recognised as being entities. 

Sutra 25. 

[The argument, against the Buddhistic 
theory, is continued.] 

(from recollection; from the 
recognition of previously perceived 
things), ^ (also). 

Explanation: — The things previously 
perceived are recognised to be perceived 
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at the present moment. From th?s con- 
sciousness of identity also, it is conclud- 
ed that the Buddhistic theory, of every- 
thing being momentary, is false. 

Sutra 26. 

[The argument, against the Buddhis- 
tic theory, is continued.] 

^ (not), (of the unreal ; of a 

non-entity), (because it is not 

seen). 

Explanation : — According to the Bud- 
dhistic view, a real thing, i. e., the 
world, is stated to have sprung into 
existence out of nothing; but experience 
belies the theory : an earthenware, for 
instance, is never found to be produced 
without clay. Such a hypothetical pro- 
duction can only exist in the imagination, 
for instance, the child of a barren 
woman. So this Buddhistic view is 
untenable. 


Sutra 27. 



I 


[The argument, against the Buddhistic 
theory, is continued.] 
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(of the indifferent), 
(even), ^ (also), (in this way), 
(success). 

Explanation : — If something can arise 
out of nothing, then a man who is indiffe- 
rent to success, can also attain success 
in anything (such as gaining salvation) 
without making any efforts at, all ; L e., 
a real thing (success) may arise out of 
nothing (inaction). Such a theory will 
only establish the reign of chance and 
chaos in place of the reign of law and 
order. 

Sutra 28 . I 

[The argument, against the Buddhistic 
theory, is continued.] 

■Jf (not), (non-existence), 

(because of perception; because they are 
perceived). 

Explanation: — The view, of that sec- 
tion of Buddhists which holds that every 
phenomenon resolves itself into con- 
sciousness and idea, without any reality 
corresponding to it, cannot also be accept- 
ed. The external phenomena are not 



CHAPTER II— SP;CTION 11 . 269, 

non-existent, as they are actualiy wit- 
nessed by our senses of perception, and 
reported as such to us and direct us to 
take action oh a firm faith in their 
objective reality. 

Sutra 29. I 

[The argument, against the Buddhis- 
tic theory, is continued.] 

(because of dissimilarity), ^ 
(also), 51 (not) (like dreams etc.) 

Explanation; — It is futile to argue, 
that as the scene in a dream is non-exis- 
tent, though perceived, so the scene in a 
wakeful state is also non-exis*tent; be 
cause the consciousness in a dream and 
that in a wakeful state are dissimilar: the 
consciousness in a dream depends on the 
previous consciousness in the wakeful 
state; but the consciousness in the wake- 
ful state does not depend on anything 
else, but on actual perception by the 
senses; moreover, the falsity of a dream- 
perception is established by the succeed- 
ing waking state, but the perception of 
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the waking state ever stands unchallenged 
and uncontradicted. 

Sutra 30. rf \ 

[The argument, against the Buddhistic 
theory, is continued.] 

ST (hot), ¥iT^: (existence; existence of 
impressions), (because of want 

of perception; as there is no perception 
of an external thing). .. 

Explanation: — A class of Buddhists,- 
referred to in Shlra 28, says that though 
an external thing does not actually exist, 
yet its impressions do exist; and from 
these impressions, diversities of percep- 
tion arise. This also is not possible, as 
in their view, there can be no perception 
of an external thing (which is itself non- 
existent); and if there be no perception 
of an external thing, how can it leave an 
impression? 

Sutra 31. 

[The argument, against the Buddhistic 
theory, is continued.] 
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(because it is momeiltary). 

Explanation; — The impression also 
cannot be said to be abiding, when self 
(^ 51 ^, ego) which is the receptacle of 
impressions, is according to the Buddhis- 
tic view, itself momentary. 

Sutra 32. I 

[The argument, against the Buddhistic 
theory, is concluded here.] 

^3S( 21T ( in every way), ^qtm; (it being 
illogical), ^ (also). 

Explanation: — The philosophical Ni- 
hilsm of Buddhists, purporting that 
nothing exists, is fallacious; because it 
runs counter to every method t)f proof, 
(1) perception, (2) inference, (3) testimony 
of revealed words, and (4) analogy. 

[As ^fikya Sinha, known as Gautama 
Buddha, the last and greatest exponent 
of Budhism, flourished according to the 
Hindus, long after the compilation of the 
Vedtota Sfltraj by Ach&,rya Vyasa; the 
latter probably criticises, in his philoso- 
phy, the Buddhistic theories then in 
vogue, but does not say anything against 
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the doctrine preached by Gautama Bud- 
dha, who is regarded by the Hindus as 
the ninth incarnation of V ishnu. ] 

[Achflrya Vy^a, after refuting the 
‘momentary’ and ‘Nihilistic’ views of the 
Buddhists, now proceeds to refute the 
Jaina theory; according to which every- 
thing is existing as well as non-existing, 
and the soul is of the size of the body 
which is apparently subject to constant 
change ; but the body, attained at the final 
emancipation is unchangeable and ever- 
lasting. The body which a soul attains 
on the eve of the final emancipation, 
represehts the size of the soul. Final 
emancipation, in their view, is the exis- 
tence in a state of permanent bliss in 
the space beyond all the worlds.] 

ST (not), (in one), (as 

it is absurd). 

Explanation: — The Jaina^ admit two 
contradictory attributes, namely existence 
and non-existence, to be predicable of 
everything; which is absurd, just like 
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simultaneous existence of light and’ dark- 
ness in one place. 

Sutra 34. I 

[Other defects, of the Jaina theory, are 
shown.] 

qg (in this way; as it is suggested by 
the Jaina theory), (also), (soul), 
(«n3"5?IT instability of , dimen- 
sions). 

Ejcplanation; — It is also itnpossible foj 
us to accept the view of want of integrity 
on the part of the soul, as suggested by 
the Jaina theory, which holds, that the 
soul is of the size of the body. This is 
absurd, because the soul dwelling in a 
small body, such as that of an ant, may, 
at the termination of its body, attain 
larger diniensions, such as those of an 
elephant, from the consequences of its 
actions. Then the soul, which was of 
the dimensions of an ant, will have either 
to expand to the size of an elephant, or 
to remain contracted as before though in 
the huge body of the elephant. In the 
18 
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former case the stability of the dimen- 
sions of the soul is impaired and in the 
latter case the Jaina theory itself falls to 
the ground. 

Sutra 35. ft q W f fa t ^ ’ S T- 

[Defects, of the Jaina theory, are being 
shown.] 

iT (not), ^ (also), (from succes- 

sion; because of assuming by succession)^ 
(even), (no inconsistency), 

(from change etc.; as it then 
becomes subject to change etc.). 

Explanation: — It cannot also be said 
that there is no inconsistency in the 
theory of the soul being commensurate 
with bodies ; it assumes in successive 
stages; because, on the assumption of the 
hypothesis, the soul would be subject 
to change etc., in consequence of the 
changes in the bodies it inhabits. 

There is inconsistency even in holding 
that the soul has a form, and that in the 
body of an elephant it increases and in 
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the body of an ant it diminishes alter- 
nately according to the dimensions of the 
body assumed; because in the case of the 
soul having any form, it becomes change- 
able and perishable like the body of flesh 
and blood. 

Sutra 36. 

I 

[Discussion, on the defects of the Jaina 
theory, is concluded.] 

(the size at the final stage or 
emancipation), (because of per- 

manent existence), ^ (also), 

(as both are permanent), (no 

distinction). 

Explanation: — The Jaina^- say that the 
size of the body, and consequently that of 
the soul, attained at the time of the final 
emancipation, is unchangeable and ever- 
lasting. If so, the size of the body and 
also that of the soul at the initial and 
the intermediate stages must also be 
supposed to be permanent ; a thing, 
once admitted to be unchangeable, must 
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continue to be so. So the size being per- 
manent in all the stages — the state of final 
■emancipation, the state of bondage and so 
■on — the distinction between the emanci- 
pated and the unemancipated states 
becomes illusory. So the theory that the 
soul is commensurate with the body is 
untenable. 

Sutrk37. 

[The framer of the Sfltra? is now 
refuting the doctrine of the followers of 
Pa4upati. They are divided into four 
■classes, namely K&p^a, KM&mukha, Fk- 
4upata and ^aiva. Their scripture des- 
cribes five categories; namely, cause, 
■effect, union (by the practice of medita- 
tion), ritual and cessation of sorrow, i. e. 
final emancipation. Cause indicates God 
and primordial matter (Pradhfbna). Effect 
indicates prolific nature and everything 
produced. Union means union with Pa- 
4upati, their God, through abstract 
meditation. Their rituals consist of 
■•(i) bathing thrice a day, ( 2 ) smearing the 
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forehead with ashes, (3) i-ntertwining the 
fingers in religious worship (Mudr 4 ), (4) 
putting on the hand a rosary of the 
berries called Rudrdkshas, (5) taking 
food off a human skull, (6) smearing the 
body with the ashes of a burnt human 
body, (7) worshipping the deity immersed 
in a wine- vessel and similar other rules . 
of conduct. At the final emancipation, 
the soul attains, according to some of 
their sects, a state of cessation of all de- 
sires, insensible and unmoved like a rock; 
and according to others, ^the soul still 
retains its intelligence and sensibility.] 

(of Pa^upati, of the Lord of 
animals), (because of discord- 

ance; as it is inconsistent). 

Explanation: — The followers of Pasu- 
pati recognise God as the efficient cause, 
and also recognise the primordial Matter 
as the material cause of the universe. 
So this theory being contrary to the view, 
of Sruti, where Brahma is stated to be 
both the efficient and the material cause 
of the universe, cannot be accepted. 
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Sutra 38. ^ 

(The argument, against the P^supata 

view, is continued.] 

^sil (relation), '?igqtr€: (because it 
■cannot be established), ^ (also). 

Explanation: — Pasupati, the Lord of 
animals, cannot be the ruler of nature, 
and, for the matter of that, the cause of 
the universe; because no relationship of 
Regulator and Regulated, can be estab- 
lished between the Lord, ho is, accord- 
ing to the P^supata view, perpetually 
absolute and inactive, and the primor- 
dial matter which is intert and inanimate. 
So Pasupati cannot be the cause of the 
universe. 

Sutra 39. 

|The argument, against the Pa,4upata 

view, is continued.] ^ 

(assumption of a body), 

(because it cannot be established), ^ 
(also). 

Explanation: — Because His assump- 
tion of a body also cannot be established, 
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•so the Lord of animals cannot fee the 
ruler of Matter. 

That by assuming a body the Lord 
becomes the efficient cause of the uni- 
verse, is also a fallacious conclusion. It 
is seen in the world that a potter, having 
a bodily form, constructs a pot with the 
matter, earth; if from this analogy the 
Lord is inferred to be the efficient cause 
of the universe. He is to be admitted to 
have a bodily form; but all bodies are 
perishable. Even the PflsupaL admit 
their Lord as eternal. It is untenable 
that Eternal God resides in a perishable 
body, and so becomes dependent on 
another additional cause. So it cannot 
be inferred that God has any bodily form. 

Sutra 40. ^RT- 

I 

[An objection, against Shtra 38, is 
raised and refuted.] 

(having organs of sensation and 
action), %?{ (if it be conceived); sr (no, it 
cannot be accepted), (because of 
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enjoyment etc.; as in that case He be- 
comes subject to enjoyment and suffer- 
ing). 

[This Shtra consists of two parts, 
namely, an argument and its reply. The 
argument is: — ?? ; and the reply 
is:— -5T ] 

Explanation: — If it be conceived by 
way of argument, that as an animal soul 
though bodiless, has organs of senses 
through which he is related to the body, 
so God also has organs of senses through 
which He is related to the universe; 
the reply is that the conception cannot 
stand to,reason, as in that case God also, 
like the animal soul, becomes subject to 
enjoyment and suffering, and hence for- 
feits His Godhead. 

Sutra 41. 

[The argument, raised in Sfltra 40, is 
further refuted, and thus the P& 4 upata 
view is rejected.] 

(terminableness), 

(absence of omniscience), gr (or ; and 
also). 
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Explanation: — If God be admitted to 
have organs of senses, and so to be sub- 
ject to enjoyment and suffering, as stated 
in S 4 tra 40, He, like an ordinary animat 
becomes terminable by births and deaths, 
and also destitute of omniscience ; as 
nothing, with organs of senses and sub- 
ject to enjoyment and suffering, can be 
conceived to be omniscient and without 
births and. deaths. And this sort of 
God is not admitted by the P&supat^ 
even. So, the theory of the P^supat^, 
that God is not the material cause of the. 
universe, cannot be maintained, 

Sutra 42. I 

[The theory, that the universe is origi- 
nated out of insentient Energy without 
the help of Intelligence, is now being 
.refuted.] 

• (causation), (because ot 

impossibility; as it is absurd). 

Explanation: — The theory that Energy 
is supreme in the causation of the uni- 
verse, is unsound, as it is absurd. 
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The spirit, representing the animal 
soul, is always found to be a receptacle 
of energy, — energy cannot remain with- 
out a support. Therefore Energy with- 
out the support of Spirit, cannot, by 
itself, be the cause of the universe. 

Sutra 43. 

[The argument, against the theory 
that Energy is the supreme cause, is 
■continued.] 

51 (no), ^ (also), a(n|: (of the Lord ; of 
the intelligent Progenitor), 

(organs). 

Explanation: — It is seen in the world 
■that a female, after sexual union with a 
male, is capable of propagating the 
species without further intercourse with 
the male; so it may be argued that Ener- 
gy, in union with Spirit at the beginning, 
has itself brought forth this universe 
-without further association with the 
Progenitor. This argument also cannot 
hold good, as before creation. Spirit — 
the Intelligent Progenitor — ^possessed 
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no organs of generation, by which He 
could unite with Energy. 

Sutra 44. 

I 

[The argument, against the theory of 
Energy being the supreme cause, is 
continued.] 

(oil the admission of posses- 
sion of intelligence etc.),wi (if oti the other 
hand), as ( its), (no denial). 

Explanation : — If, on the other hand, 
it be admitted that Energy, as possessed 
of intelligence etc., is the cause of the 
universe, then there is no denial of such 
theory; as in that case Energy and 
Brahma become identical. V edanta also 
admits that Brahm.a is possessed of in- 
herent energy, and that the universe is 
originated by the energy of Brahma. By 
such admission, Brahma is admitted to 
be the supreme cause, and the theory of 
the supremacy of Energy without Spirit, 
in the causation of the universe, falls to 
the ground. 
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Sutra 45. ( 

[The argument, against the theory of 
Energy without Spirit to be the supreme 

cause of the universe, is concluded 
here.] 

(because of contradiction; 
because it contradicts), ’g (also). 

Explanation: — The theory of Energy, 
without Spirit, to be the supreme cause 
of the universe, is not acceptable, also 
because it is not countenanced by ^ruti 
and Smrti. 


S-rr^ 
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The Vedanta Philosophy. 

CHAPTER n. 

SECTION III. 

SKETCH. 

This section deals with the order of 
creation, as it is taught in Sruti, of the 
five primal elements, namely Ak4^a, air, 
fire, water and earth, and ascertains the 
essential characteristics of the indivi- 
dual soul. 

Sfltraj I — 6 discuss the creation ol 
AMsa, and arrive at the conclusion, that 
Ak^^a was created from, and by, Brah- 
ma; vide (i) the ChhS,ndogyopanishad, 
where, though there is no mention made 
of Ak^a itself, everything manifested 
(implying thereby the inclusion of Ak4^a 
also) is admitted to be, in reality, caused 
from Brahma, and ( 2 ) the Taittiriyopani- 
shad, where the creation of Ak^sa is 
clearly stated. 



286 THE VEDANTA PHILOSOPHY 

SAtraj 7 — 13 consult several Srutijand 
arrive at the conclusion that the Tait- 
tiriya ^ruti, by describing that air has 
been created from A.k&,^a, so fire from 

•au ^ . - 3 ^ 

air, water from fire, and earth from 
water, means that Brahma, as their in- 
dwelling Spirit, has actually evolved 
these successive elements. 

Sfitraj' 14-15 state that the order of 
dissolution of the elements is just the 
reverse of the order of creation, and that 
Prlbina (t. e., the Life energy), mind and 
all the senses, in addition to the five 
primary elements, are the creations of 
Brahma? 

The rest of this section is devoted to 
the special characteristics of the indi- 
vidual soul, by comparing different 
^rutu bearing on this point. 

Sfitrai 16 — 30 show, that it is the 
body only which is subject to birth and 
death, but the soul in the body is a par- 
manent and intelligent being undergoing 
no change or decay ; that he is minute 
(limited), but not all-pervading, as can 
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be understood from his movements at 
deaths and births of his bodies ; such 
movements are impossible for an all-per- 
vading entity ; that the minuteness of the 
individual soul is not incongruous with 
the perception of sensation throughout 
the whole body, just as the smell of a 
flower spreads throughout a greatly larger 
space than that occupied by the flower;, 
and as a light emanating from a very 
small source, illuminates the whole 
house. As the individual soul possesses, 
on a small scale, the immense powers of 
the Universal Soul, the expression ‘all- 
pervading’, applicable to the latter alone 
is sometimes applied to the former. 
Though the individual soul is not by 
nature all-pervading, yet he is said to be 
so in respect of his potentialities which 
are co-eternal with the soul himself — 
though the attributes belong to a minute 
being (the individual soul), they are far- 
reaching in their action, and resemble 
the attributes of the All-pervading 
Brahma. In short the individual soul 
and the Supreme Soul agree in their 
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^essential attributes, but differ only in 
this, that the former being minute has 
his limitations and the latter being Vast 
transcends all bounds. 

Stitrai 31 and 48 — 52 show the defects 
.of S&nkhya’s assumption that the emanci- 
pated individual souls are all of them 
equally pervading through time and 
space like Brahma. By accepting the 
'individual soul to be naturally all-perva- 
ding, both knowledge and ignorance, two 
contrary qualities, become his permanent 
c:haracteristics ; that is to say, if the in- 
dividual soul be all-pervading and not 
limited, his permanent omniscience has 
to be admitted ; on the other hand, there 
is no denying the fact of his worldly 
bondage due to ignorance, which, being 
permanent, will never open a way out 
■for salvation. The recognition of all- 
pervasiveness of the individual souls 
would be open to Hhe further objection 
that there would be intermixture of 

and consequent 
of rewards and 
having recourse 


works done by ^each, 
conf usion^ ' m^^ja ward 
p unishm^ii^^^&; ^ by 
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toAdrshta (pre-determination) such con- 
fusion of works and their consequenc- 
es cannot be avoided ; because it all the 
souls be all-pervading, their actions will 
overlap or coincide. The view of ail- 
pervasiveness of the individual soul, by 
nature, is therefore an unfair conclusion. 

Acharya Sankara explains Sutras 19 — 28 
by holding that the individual soul, by 
nature, is not minute, but all-pervading ; 
and that according to the extent of know- 
ledge, the individual souU expands. 
SAtra 3 1 is explained by ^ankara%2 such 
a way that if the mind, the inner ^ent of 
the senses, be ignored, there remains no 
■difference between the individual soul 
and the Universal Soul 

Siitraj' 32 — 41 show, by referring to 
-different Srutu that the individual soul 
and not his intellect (ff^) is the primary 
agent in the perforn;ag.ce of aetibns ; bat 
the source of .this agentshipy^pf^he indi- 
vidual soul is the Urilv^^g^Mul, Who 
governs the indi\ ^^M HH l from 
w'ithin. 


19 
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Here Ach&rya Sankara holds that it is- 
not possible for the individual soul to be 
the agent of actions, because the indivi- 
dual soul is stated by the Achlirya to be, 
by- nature, the same as the Universal 
Soul. He further holds that BijMna or 
Buddhi '(intellect) of the individual soul 
is the actual agent and not the instru- 
ment of action, and, as such, receives all 
rewards and punishments. His absolute 
monism cannot tolerate any distinction 
between the individual soul and the 
Universal Soul, Who, according to him, 
is unchangeable and inactive. The res- 
ponsibility of all actions, therefore, is 
fixed upon intellect, which makes all the 
difference between man and man. 

Stitraj 42 — 44 establish that the indi- 
vidual soul is a part of, as well as the 
same with, Brahma, as admitted by both, 
gruti and Smyti. 

Sfitrai' 45 and 46 show that though the 
individual soul is a part and parcel of 
the Universal Soul, yet the latter is not 
affected by the enjoyments and sufferings 
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of the former ; just as a source of 'light, 
as for instance the sun, does not become 
contaminated by its touch, through its 
parts (the rays), with the impurities of 
the earth. 

Sltra 47 teaches, that the individual 
souls are required to follow the different 
directory and prohibitory rules laid down 
in the scripture for them, according to 
their different capacities, differing only 
because of their connection with material 
bodies, high and low : for instance, fire 
ought to be procured from the house of a 
learned Br&hmana, but not from the 
burning pyre of a cremation ground ; 
water poured from a clean vessel or 
offered by a clean person is to be prefer- 
red to what can be had from a defiled 
vessel or polluted hands. 

Sutra 1. ST 1 

[This Sfitra raises a contention that 
Ak^a is uncreated, and as such, not 
produced out of Brahma.] 
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SI (riot created), f|Ri?i^(AkMa), (as 

Sruti does not say so). 

Explanation : — Ak^sa is not a created 
thing (it is eternal), as the ^ruti (Chh^n- 
dogya) does not mention the creation of 
Ak^4a. 

Here the reference is to the Chh&ndo- 
gya Sruti. 

Vide the ^ruti: — 

5r5n^(^?i%^>s^3rg:” 

(For translation and reference, vide 
Stltra 5, Sec. i, Chap. 1 .) 

Sutra 2. sjfern 

[The (Contention, raised in Sritra i, is 
partially met here.] 

^1^ {i/iere is Sruti), g (but). 

Explanation : — But there is ^ruti 
which expressly says so : Though there 
is no statement in the Chh^ndogya Upa- 
nishad regarding the causation of Akfi,^a, 
yet there is a passage' in the Taittiriya 
^ruti, on its causation. 

For reference vide the ^ruti : — 
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^■|«BIWr35 1 I I icf^: 

iM” 

(From this Universal Soul, originated 
Akt\4a ; from ^Msa the air ; from the air 
the fire ; from the fire the water ; from 
the water the earth.) 

Taittiriya (Brahma-Valli), Chap. 11, 

I. 3- 


Sutra 3. 



{ 


[Here is an objection attempting to 
explain away Sfltra 2 .] 

(having a metaphorical sense), 
(as it is impossible), 
(from^ruti; because Sruti says so), ^ 
(also). 

Explanation : — The origination of 
Ak^sa stated in the Taittiriya iSruti, 
should be taken in a metaphorical sense 
and not in its literal sense ; because the 
causation of the formless and all-perva- 
ding Ak&^a is inconceivable and because 
^ruti also says that Akfl^a is immutable. 

For reference vide the Sruti: — 
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(Tlie air and the A.M^a are 
immutable.) 

Brhadiranyaka, Chap. II, 3, 3. 

Sutra 

[An argument, in support of the above 
objection is now advanced.] 

(is possible), ^ (also), (of the 
one and the same word), (like 

the word ‘Brahma’.) 

Explanation : — The acceptation is all 
lowable, of one and the same word 
(originated), in the Taittiriya Sruti 
quoted uhder SAtra 2 above, in a secon- 
dary sense in the case of Ak^sa, and in 
the primary sense in the case of the 
subsequently stated elements, namely air, 
fire, water and earth ; as the same word 
is found, in the same sentence in ^ruti, 
used in different meanings; as for in- 
stance, the word ‘Brahma’ in the follow- 
ing quotation, used in one place, in its 
primary sense and in another place in a 
secondary sense. 
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I For reference vide the Sruti: — * 

“cTWr W W I 

(Desire to know Brahma by medita- 
tion ; meditation is Brahma.) 

Taittiriya, Chap. Ill, 5, i. 

Sutra 5. 

I 

[The objection raised in Sfitra i, and 
continued in 3 and 4, is now replied to.] 
nfframfir; (prejudice to the original 
proposition), (because of ab- 
sence of exclusion), (from ^rutij; 

as there are expressions in Sruti). 

Explanation: — The contention, that 
Ak&^a is an eternal substance without 
any origin, is prejudicial to the proposi- 
tion in the Sruti, that by the knowledge 
of only One (the cause, Brahma), every- 
thing else (all effects) becomes known; 
for the proposition presupposes that 
there is but One Eternal Substance, of 
which the rest are mere manifestations. 
If Akfl^a be taken to be an uncreated 
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entity' like Brahma, then it must be an 
additional substance required to be- 
known, being quite distinct from. ,and 
independent of Brahma; and this is 
detrimental to the proposition stated 
above. The proposition remains intact, 
only if all things including Ak&,4a be 
admitted to have sprung into existence 
out of the One Only Cause, Brahma. That 
nothing has an independent existence 
apart from Brahma, is corroborated by 
statements in Sruti as well. 

For the proposition, referred to, 
vide: — 

finrrcT^* 

NO NO 

(By knowing Whom the unheard is 
heard, the unconceived is conceived and 
the unknown is known.) 

Chh^ndogya, Chap. VI, 1,3. 

For statements in ^ruti that nothing, 
has an independent existence from 
Brahma, vide: — 

sRn” (quoted and translated 
under Sdtra 2, Sec. i, Ch. I). 
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“ ” (quoted and trans- 

lated under SAtra 6, Sec. i, Chap. I). 

“ (that Self is all that 

is). 

Brhadfbraynaka, Chap. II, 4, 6. 

Sutra 6. § ftWTt 

[The argument, begun in Sutra 5, is 
concluded here.] 

(whatever), (transforma- 
tion), g (certainly), (distinction, 

specification), (as in the world). 

Explanation: — Whatever is a trans- 
formation, must be regarded as origi- 
nated. That AkS.sa, too, is a transforma- 
tion, is clear from the passages quoted 
above (such as — the 

essence of all this is Brahma). It is to 
be noted here, that though all the 
elements originate from Brahma, yet 
Ak&,sa and air are not mentioned by 
name in the ^ruti (the Chh&ndogya 
Upanishad); whereas fire, water and 
earth are distinctly stated therein to have 
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originated from Him (vide the ^ruti 
quoted under Sfltra i of this section) 
The specification is like that found in 
similar cases of ordinary experience in 
the world; for instance, to mean all the 
sons of a particular person, Devadatta, 
only a few of them are named. * 

Again, there is another thing to be 
considered. It is admitted by all, that 
the individual soul, the intellect etc., are 
different from and at the same time in- 
dependent of, Ak&,sa. Now, if Ak^sa 
were uncreated and therefore all-pervad- 
-ing, it would certainly comprehend the 
individual soul, the intellect and the like, 
_a position which militates against com- 
mon sense. 

Sutra 7. 

[This Sfitra states that air also, like 
Ak&4a, has been created by, and from, 
.Brahma.] 

* It may bw added here that ChMndogya purposely 
omits Akasa. and Vayu enumerated 

because it keeps in view the process of Tribrtkarana (com- 
Ixination of the three visible elements) instead of Panohi* 
kar9,a (combination of five elements) which is elsewhere 
-•developed. 
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, (by this parity of reasamng',^ 

«T?TfeaT (air), armRi: {is explained). 

Explanation: — By the explanation of 
the causation of Ak&sa (as given above), 
the causation of air also is explained. 

The causation of A.kasa and that of 
air are both to be explained in the very 
same way; for there may be the same 
objection against the causation of air as 
that raised above against the causation 
of A-ka^a. 

Sutra 8. I 

[This Sutra states that Brahma has no 
origin, as it is neither proved by reason- 
ing nor directly stated by ^ruti.] 

(no origination ; no creation), 
g (but), (of the true One eternally 
existing, referred to in the Chhdndogya 
Sruti quoted under SAtra 5, Sec. I, 
Chap. I; of the really Eternal Being; of 
Brahma), : (since it defies any 

method of proof). 

Explanation:— But there is no origi- 
nation of Brahma, Who is the T rue One 
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existing eternally; since such origination 
cannot be established by any method of 
proof. 

Brahma is without any origin, as 
according to ^ruti. He is alone the True 
One, Who exists eternally. On the 
supposition of the origin of Brahma, He 
cannot be said to be eternal; so such a 
supposition is against ^ruti. It is also- 
against reasoning; for by admitting 
such an origin, the question of a source 
of that origin arises; then again another 
source of that source and so on; and thus 
an argument may be pursued ad infi- 
nitum without coming to a conclusion. 

Sutra 9. I 

[This and the following three Sfltra^ 
take up the position that the three ele- 
ments, fire, water and earth, were not 
created directly from Brahma; and Sfitra 
13 refutes the argument.] 

flgf: (the heat; the fire), (from this; 
from air, which has been just spoken 01 
inSfitray), H8JT (thus, so)t%(as; because): 
^ (says). 
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Explanation: — It may be argued that 
fire was produced from air, as ^ruti says 
just the same thing. 

Though the Chh&ndogya ^ruti says 
that fire was created by, and from, Brah- 
ma (vide the quotation from the Chhlln- 
dogya under SCltra 5, Sec. I, Ch.I ) yet 
the Taittiriya Sruti says that it was 
caused from air (vide the quotation under 
Sutra 2 of this section). [The consis- 
tency of the two ^ rutu is shown in Sfitra 
13 next.] 


Sutra 10. ^rrr: i 

[The same thing may be said of water.] 
(water) 

Explanation : — Similarly, in course 
of succession, water was caused from 
fire. 

For reference, vide the statemet in the 
Taittiriya ^ruti in the passage 

quoted and translated under Sfitra 2 
above, of this section. 

Also vide : — 

FIT I” 
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(That fire willed ‘Let me be many, let 
me unfold myself’; so He created water.), 

Chh&,ndogya, Chap. VI, 2, 3. 

Sutra II. I 

(The same thing may be said of earth.} 
(the element earth). 

Explanation; — Similarly, in course of 
succession, earth was caused from water.^ 

For refernce vide the statement in the 
Taittiriya Sruti in the 

passage quoted and translated under 
Sfitra 2 above, of this section. 

Also vide; — 

(That Water willed ‘Let me be many, 
let me unfold myself’, so He created food 
— meaning the element earth). 

Chhindogya, Chap. VI, 2, 3. 

Sutra 12. 

I 

(An argument, in support of the con- 
tention 'Raised in SAtra ii, is adduced.} 
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(earth), '(^- 

a B R TH — as it is the subject of discourse 
in the chapter; ^cn?[ — as the description 
of the colour indicates; 3 is^l«troc| — as 
another ^ruti states so). 

Explanation: — In the passage of the 
Chh&^ndogya ^ruti quoted under the pre- 
ceding SAtra (SAtra ii), the word ‘?ri’ 
(food) has been used in the sense of the 
primary element earth; because (i) the sub- 
ject-matter of discourse in that chapter is 
the creation of the primary elements (and 
not that of any secondary element or com., 
pound, such as food), (2) the description 
of the black colour of ‘Anna’ (food) given 
there, indicates that it means earth, (3) and 
a different ^ruti (the Taittiriya) clearly 
states that earth was created from water 
(vide the quotation from the Taittiriya 
and its translation under SAtra 2 above)^ 

For the description of the colour of 
earth which is represented by the word' 
‘Anna,’ vide the ^ruti: — 
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(The red colour of fire is that of the 
frimal elemetit fire, the white is that of the 
primal water and the black is that of food* 
meaning the primal earth.) 

Chhllndogya, Chap. VI, 4, i. 

Sutra 13. 

[The contention raised in Sfitra 9 is 
-now refuted.] 

( W, His, of Brahma), ^fi?t 3 rT*n?C 
( from determination; from vo- 
lition or will); (because of the 

■exercise- of His will), g (but), 

(from His discriminating mark; from 
expression distinctly indicative of Brah- 
ma), (He, the Supreme Ruler; 

Brahma). 

Explanation: — Though it is stated in 
the Chh^ndogya ^ruti; that the elements 
have created, each one, the other next to 
it (vide the quotations from the Chh^ndo- 
gya ^ruti under Slitray 10 and 11), yet 
the Supreme Ruler, the Universal Soul, 
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is indeed the Creator of everything 
because Sruti says, that by the exercise 
of His will Brahma has created this 
universe; and because there are passages 
in i^ruti to show that Brahma Himself 
acting fron. within them, has turned themi 
into the desired-for object and has employ- 
ed no secondary agent to serve His end. 

The elements, being inert, have no 
power to create; the Chhindogya Sruti, 
by describing the elements as creating 
those subsequent to each of them, means 
that Brahma Himself, acting from within 
them, was the real C'-eator of all those 
elements, as will be understood from the 
following quotation from the' Bihada- 
ra’;yaka. 

For the exercise of His will, vide the 
^ruti : — 

^ ^ 5r3n^% i” 

(quoted and translated under SAtra 17, 
Sec. I, Chap. I). 

For the expressions that Brahma, 
acting from within, is the guide of 


20 
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the -elements ( for instance, fire ) 
T^ide: — 

:?i#t ?r wrF?r?^- 

i” 

(Who, existing in fire, is different 
from fire; Whom fire does not know; 
Whose body is fire; Who being within 
guides fire; He is your asked-for Ever- 
lasting Atma, the Universal Soul, the 
Regulator within.) 

Brhad^ra-nyaka, Chap. Ill, 7, 5. 

So also for similar expressions about 
the other elements, vide passages 3, 4, 7 
and 1 2 of the same part of the same chap- 
ter of the same ^ruti. 

Sutra U. 1 

I 

[The process of dissolution of the 
elements is described.] 

(in an inverse order), g (indeed), 
•5(3T: (the process of dissolution), Wf: 
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(from that of creation), (is proved 

by reasoning; stands to reason), ^ (also). 

Explanation: — The order of dissolution 
of the elements is just the reverse of that 
of their causation; and it also stands to 
reason that all con'.pounds dissolve into 
their constituents. 

For authority vide the Smriti: — 

“ SRTrj; srf^sr 1 

(O divine Rishi, earth, the basis oi 
the universe, is dissolved into water, 
water into fire, fire into air.) 

Suti-a JS. 3F?RI 





[A further objection, to the causation 
of the primary elements from Brahma, is 
raised and refuted.] 

(intervening between), Ig'gRJT’pft 
(the senses and the mind), (accord- 
ing to the successive order), (as 

there is indication in ^ruti to that effect). 
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(this), (if); '*l(no, the objection can- 
not stand), ^iii^TfI^(because of no specia- 
lity; as there is no speciality mentioned in 
^ruti about the causation of the elements). 

[The SHtra consists of two parts, 
namely an objection and its refutation. 
The objection-portion is: — v?ef«T 

refuta- 
tion-portion is : — if, 

Explanation: — It may be argued, that 
between This (Universal Soul) and the 
elements there is mention in Sruti, of the 
mind and the senses; and so Akfi^a and the 
other elements should not be considered 
to be cheated out of, and to disappear 
in, Brahma, but to be created out of, and 
to disappear in, the mind and the senses 
according to the order of succession; as- 
there is indication in Sruti to that effect. 
This argument is not reasonable, as 
there is no speciality mentioned in 5ruti, 
about the creation of the elements ; — the 
mind, the senses and the elements have 
all, without any exception, been stated 
therein as created out of Brahma. 
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For the description of the ^rutiTef er- 
red to, vide : — 

srr^jff ?r5lr^fT% ^ i 
# r^sr^rff^ ii” 

(From This, i. e., Ihe Universal Soul, 
Pr^na (the Life-energy), the mind and 
all the organs of senses and actions 
AkSisa, air, fire, water and earth which 
is the support of all beings have been 
created). 

Munidakopanishad, Chap. II, 1, 3. 

This is only a serial mention of the 
organs and the elements, and not a state- 
ment as to the order of their origination. 

Sutra 16. 

[The essential character of the animal 
soul (the individual soul) is introduced 
for discussion,] 

(in connection with the 
bodies fixed and mobile), g (indeed), 
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(becorfies), aj: (that expression, 2 .^., 
the popular expressions of births and 
deaths of the animal soul), vrrai: (second- 
ary; metaphorical; not literal), 

VTl^csTlfl — on the existence of that 
i. e., the body; HTftcarTcI, — depending.) 

Explanation: — The popular expres- 
sions of birth, growth, decay and death 
of the animal soul, are indeed metaphori 
cal and refer to the fixed and mobile 
bodies assumed by it; births and deaths 
are not of the soul, but appear to be so 
owing only to its union with the body. 
In other words, it is only the body, and 
not the soul, which undergoes births 
and deaths. 

Sutra 17. 

I 

[The discussion, on the essential cha- 
racteristics of the animal soul (the 
individual soul) is being continued.] 

(not), (the self, the soul), 

(because of no mention in ^ruti ; as it is 
not found in ^ruti),f5RqaT?r_ (because of its 
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permanence; as it is eternal), <^’(aIso) 
ffW: (from them; according to the 
^ rutij). 

Explanation: — The soul has no birth, 
as there is no mention made of it in 
Sruti ; and also because the soul is 
eternal according to Sruti. 

For the permanence of the individual 
soul according to Sruti, vide : — 

As As 

(// is this dody which dies, when left by 
the soul; but the individual soul does not 
die). 

Chhandogya, Chap. VI, ii, 3. 

Also vide: — 

(The intelligent one, i. e,, the soul, is 
not born, nor does it die.) 

Kathopanishad, Chap. I, 2, 18. 

Sutra 18. ( 

[The discussion, on the true character 
of the individual soul, is continued.] 

W (intelligent), (therefore; for 

this very reason). 
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Explanation: — The individual soul (the 
ego) has self-consciousness and is there- 
fore, intelligent. 

Jlva (the individual soul) is of the nature 
of Chaitanya (consciousness), and he does, 
in fact, undergo no birth or death. 

Sutra. ^9. \ 

[The discussion, on the character of 
the individual soul, is continued.] 

coming out; passing out; 

Hrew — from the description in 

Sruti, of the passing out, going and 
returning,.) 

Explanation: — The individual soul is 
minute and not all-pervading, as is under- 
stood from the description, in Sruti, of 
ts movements, — of its passing out from 
the body and its going away from, and 
coming back to, this world. 

For the passing out of the individual 
soul, vide: — 

.“%5r ^ srr 

^ srr ^ i” 
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(By that illuminated passage thih soul 
passes away through the eye or the head 
or through other parts of the body). 

Brh&.daranyaka, Chap. IV, 4, 2. 

y ^ e\ r\ oy? 

I’ 

(When he passes away from this body, 
he does this, attended by all of those 
/ndriyai.) 

Kaushltaki, Chap. Ill, 4. 


For going away from this world, vide: — 





(All those, who go away from this 
world, go to the moon.) 

Kaushltaki, Chap. I, 2. 

For return, vide: — 



1” 


(From the other world soul comes 
again to this world for doing works.) 
Brhad&irajjyaka, Chap. IV, 4, 6. 

Sutfa 20. 


[An argument, in support of Shtra 19, 
is adduced.] 
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(directly with the agent — the 
soul), ^ (also), (of the latter two; 

of the going away and coming back, as 
stated in the previous Shtra.) 

Explanation:— The individual soul is 
minute and not all-pervading, as the 
exercise of the last two moveihents, re- 
ferred to in Shtra 19 (going to the moon 
and returning from it), is directly con- 
nected with the agent, the soul, though 
the first movement (the passing away 
from the body) may mean only cessation 
of the exercise of a definite function just 
as in the case of a person no longer 
retained in office. 

Sutra 21. 

[An objection, to Sfitra 19, is raised 
and refuted.] 

5! (not), (minute), (not that^ 

otherwise), =5^: (as it is stated in ^ruti), 
(this), (if); *1 (no, the argument 
cannot stand), fa?: ( wt^~other than 
the individual soul; the Universal Soul)> 
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the subject-matter of the- 
portion in the chapter h 

[The Shtra consists of an objection 
and its reply. The objection portion is: — 
51 ^’5:, and the reply 

portion is:— sr, 

Explanation: — If it be argued that the 
individual soul is not minute, as it is 
stated in a certain ^ruti to be otherwise: 
then the reply is, that the argument can- 
not stand, as the statement in the Sruti 
refers not to the individual soul, but 
to the Universal Soul, Who is the sub- 
ject-matter of the portion in the chapter 
of the Sruti. 

The reference is to the Brhadara^yaka 
(chapter IV). In chapter IV, 3, 7, the 
^ruti, begins the discourse regarding the 
individual soul with the words 

3^:” ( Which 
is that self ? It is the spirit, this intelli- 
gent inner light within the heart, operat- 
ing through the senses); then the topic is 
changed from the individual soul to the 
Universal Soul (in Chap. IV, 4, 13) with 
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the w6rds “ ^gT( ” (By 

whom the Universal Soul has been 
known and realised); and in the course 
of the latter discourse, occurs, the state- 
ment on which the objection is based, 
in chapter IV, 4, 25 , with the words 

(This is the Great Unborn Self, unde- 
caying, immortal, eternal Brahma im- 
mune from fear). So the Sruti speaks 
of the Universal Soul as the Great One, 
and not of the individual soul with its 
limitations; and there is* nothing stated 
in the ^ruti against the fact, that the 
individual soul is minute. 

Sutra 22. I 

[The argument, in support of SAtra 
19, is continued.] 

(the word itself; the word 
directly denoting ‘minute’), (gr?r^ — 
subtle, — measure; /lena subtle divi- 
sion ; Aence smaller even than the small) ; 

fas there are the word 
directly denoting ‘minute’ and the 



CHAPTER II— SECTION III. 317 


expression denoting ‘smaller even than 
the small as measured by division’), ^ 
(also). 

Explanation: — The individual soul is 
small, and not great and all-pervading 
also because there are, in ^ruti, the 
words, directly denoting ‘minute’ and the 
expression denoting smaller even than, 
the small as measured by division. 

For reference vide the ^ruti: — 

(This minute self is to be known by 
the mind ) 

Munlaka ^ruti, Chap. Ill, i, 9. 

Also vide:— aijr^ ^Q[- 

i” 

(The individual soul is of the size of 
the hundredth part of a part, which itself 
is one hundredth part of the point of a 
hair.) 

Swet&«watara, Chap. 5, 9. 

Sutra 23. 

[The argument, in support of Sfltra 19, 
is continued.] 
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(no incongruity; it is not 
incongruous), (like the sandal- 

wood paste). 

Explanation: — The minute character 
of the individual soul is not incongruous 
with the existence of sensation through- 
out the whole body, as in the case of a 
drop of sandal-wood paste. 

As one drop of sandal-wood paste, 
smeared on one part of the body, makes 
the whole body thrill with joy; so the 
individual soul, though naturally minute, 

: manifests itself throughout the whole 
body, and experiences all the sensations 
'Of pleasure and pain. 


Sutra 24. 





[An objection to Stitra 23, is raised 
and refuted.] 

(existence), (because of 

the speciality), (this), (if it be 
argued); sj (no, the argument cannot 
■stand), (because of consent or 

-voucher), (in the heart , (certainly). 
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[The SAtra consists of two ’’parts 
namely an objection and its reply. The 

and the reply portion is: — if, 

■sf? ]• 

Explanation: — If it be argued that the 
similarity, as shown in the preceding 
Sfitra, is not quite exact because of the 
peculiarity that the drop of sandal-wood 
paste covers only a part of the body ; 
then the reply is, that the argument 
cannot stand, -^the analogy is quite ap- 
propriate, — as ^ruti vouches for the 
localisation of the soul in a particular 
part of the body, — the heart. 

It may be said, that, in the case of the 
sandal-wood paste, it is in contact with 
only a limited surface of the body from 
which it refreshes the whole body; while 
in the case of the soul, it does not exist 
in any particular locality, but is per- 
cipient of all sensations throughout the 
whole body; so the similarity shown in 
the previous SAtra is not quite appro- 
priate. To refute the argument, the 
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latter* pa/t of this Siltra means to say 
that the soul also has a particular place 
to abide in, — the heart in the body, — 
from which place it perceives pleasure 
or pain all over the body. So the ana- 
logy is not faulty. 

For reference vide the ^ruti: — 

(This soul is in the 

heart). 

Pra^nopanishad, Chap. Ill, 6. 

“wr T%fT^JT3f: 5rr%f w- 

(translated under SAtra 21 of this 
section). 

Sutra 25. \ 

[The argument, in support of S£ltra23, 
is continued.] 

(by its virtue), ^ (or; a furthei" 
example is given), ^^gF^fr^(like alight)• 

Explanation; — Or it is like a small 
light which, by its own virtue, illuminates 
the whole house. 

A further example is given here by 
vi^ay of comparison. Just as a small 
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light within a house, by its own virtue, 
illuminates the whole house, so the indi- 
vidual soul, though minute, renders the 
whole body percipient, by its own in- 
herent attribute. 

Sutra 2«. 

I 

[SAtra 23 is further elucidated by this 
SAtra.] 

oufHtsR: (expansion), (like a 

smell), ?Rrr (thus; in the same way), f% 
(as), ^?rfa(^ruti shows). 

Explanation; — The soul’s expansion is 
like that of a smell, as ^ruti aRo shows 
such expansion of the virtue of the 
soul. 

As the smell of a flower, situated with- 
in the space of the flower, diffuses 
throughout a larger space, similarly 
consciousness, which is the virtue of the 
individual soul situated within the space 
of the heart, expands throughout the 
whole body; ^ruti also states so. 

21 
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For reference vide the ^ruti: — 

5iir ^TCR4^k+^|r^4^^i^^^s■t sn#- 

«rtww; i” 

(The intelligent individual soul has 
entered, into this body, with which he 
identifies himself, down to the tips of the 
hairs and the nails.) 

Kaushltaki, Chap. IV, 20. 

Sutra 27. 

[This Sfitra is a defence in favour of 
the preceding one where knowing is 
used as an attribute of the individual 
soul, and so separate from it.] 

rrsioii^ (different), ^^arr?? (from the 
statement; as Sruti states). 

Explanation: — Though, there is no 
fundamental difference between the 
individual soul and his knowing, they 
are different in the sense that knowing 
is the attribute (of the individual soul), 
which is the substance; and the indivi- 
<iual soul is the possessor of that attri- 
bute, because ^ruti states a difference 
between the two. 
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For reference vide the Sruti: — 


k * 









(Taking possession of hi? body by the 
faculty of knowing.) 


Sutra 28. 





(Th^ discussion on the true character- 
of the individual soul, commenced in 
SCxtra 1 6, is continued.] 

, (by virtue of the posses- 
sion of that attribute), g (but), 

(that appellation), fas in the case of 

the ‘Omniscient’)- 

Explanation; — The appellation ‘all- 
pervading’, is given to the individual 
soul, because the special feature of his 
property is to function through the 
whole body and also at distant places^ 
and thus it becomes ali-pervading like 
the Omniscient Lord. 

By virtue of his functioning, he mav 
be pervading, though he is not essentially 
pervading in himself. 
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In 'Other words, he is all-pervading 
only in respect of his property, and not 
in respect of his size or magnitude, 
which is minute as shown in the previous 
SAtra^, The size or magnitude of the indi- 
vidual soul really implies his limitations. 

For reference vide : — 

(The wise do not grieve, thinking the 
soul to be grand and all-pervading.) 

Kathopanishad, Chap. I, 2, 22. 

Ach§,rya Sankara has ^explained the 
Siitra^ 19 — 27 as objections, which, in 
his view, have been refuted by this- 
SAtra. This SAtra is explained by him 
in a different way, and his explanation 
runs thus: — According to the extent of 
intellect, the size of the individual soul 
has been fixed. In the Chhl,ndogya 
^ruti (Chap. Ill, 14, 3) the Universal 
Soul has been described to be smaller 
than a corn of paddy or barley, though 
in fact He is all-pervading; similarly, the- 
individual soul, too, has been described 
to be extremely small (vide the ^ruti,. 
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quoted under SAtra 22 of this section), 
though, in fact, he is all-pervading. 

Sutra29. 5? 

[An additional reason is adduced in 
support of Stitra 28.] 

(as long as), {because 

they exist); ^rTW^gTvrTfiraicr (because they 
i^e, the attributes, exist as long as the 
self i, e., the possessor of the attributes 
exists), ^ (also), sf (no), (harm), 

fIi|S5^T?T (as ^rufi also shows that). 

Explanation: — There is no harm in 
describing the individual soul as all-per- 
vading in respect of his attributes alone, 
for the additional reason that his attri- 
butes exist as long as the self does. 
Now, the self is, as admitted on all hands, 
existing through time eternal, and so are 
also his attributes; Sruti also shows that. 

For the ^ruti vide: — 

(The knowing faculty of the knower — 
Self — never ceases to exist as both are 
imperishable and therefore co-eternal). 
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A , 

AcMrya Sankara explains this Shtra 
in a different way; he takes the word 
‘^ErrafHTfWe^’ to mean existence, and his 
explanation is as follows: — It may be 
said by way of objection that owing to 
his conjunction with intellect, the soul 
attains secular state; but as the soul and 
the intellect are separate things, this 
conjunction between them must some- 
times cease to exist; and final emancipa- 
tion will then come of itself. Against 
this supposed objection t^e franker of the 
Sittra^ says that there is no fear of such 
defect; because, as long as this intellect, 
in conjunction with the soul, succeeds in 
keeping up the idea of ego, i. e., as long 
as the c/ear vision does not arise as to 
the actual state of the world, this con- 
junction is not removed. 


Sutra 30. 



[A proof is now given in support of 
Shtra 28, by showing the perpetual con- 
-nection between the individual soul and 
this intellect.] 
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t}‘^c5 (virility; power of procresftion); 
(like the virility, etc.), fi(but), 
'5Et»3r (its; of knowledge), (existing 
perpetually), (because of 

appropriateness of manifestation; as ma- 
nifestation is appropriate). 

Explanation:— That the intellect (a 
property) of the individual soul exists 
along with it perpetually, is reasonable; 
during deep sleep and general dissolution 
it remains in a dormant fine state and 
becomes manifest again along with the 
soul during his wakeful state or the new 
creation as the case may be, and thus 
never ceases its connection with the soul; 
this is appropriate, just as the power of 
procreation etc., which remains in a 
dormant or fine state in the child, be- 
comes operative in puberty. 

Sutra 31. 

[The defects of the supposition, that 
the individual soul is by nature all-per- 
vading, are being shown.] 
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(perpetual), (perception), 

’^ff5tl^f^:(want of perception; ignorance); 

(perpetuity of both, 
knowledge and ignorance), 
fault; defect), (either of the two), 

firan: (rule), n (or), (otherwise 

than being minute; on the supposition 
that the individual soul is all-pervading 
and not minute). 

Explanation: — The theory of the omni- 
presence of the individual soul makes it 
open to either of the two objections, 
namely, continuous perception or eman- 
cipation, and continuous imperception 
or perpetjjal bondage. 

If the individual soul be all-pervading 
and not minute, he is present in all hearts 
and is consequently omniscient; and 
on the other hand, as his worldly 
bondage also appears to exist, ignorance 
also becomes permanent; i. e., he be- 
comes, as a rule, always bound or always 
emancipated. But neither of these 
alternatives can be consistent with the 
everyday fact, that he being previously in 
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a state of bondage, becomes emancipated 
afterwards by virtue of his actions. 

Acharya Sankara has explained this 
S^itra in the following way: — It is to be 
admitted that the individual soul has the 
internal organ, called the mind, as an 
incidental condition of his; otherwise 
permanent consciousness or permanent 
ignorance has to be accepted. This in- 
ternal organ, the mind, constitutes the 
sole difference between the individual 
soul and the Universal Soul; and 
but for this disfinctive medium, there is 
nothing to stand in the way of both being 
identified as one and the same entity. 
This view of Ach§,rya Sankara however, 
does, no doubt, produce a very salutary 
effect in practising divine meditation by 
suspending the operation of the mind. 

Sutra 32. 

[Another characteristic of the indivi- 
dual soul is being stated.] 

(the agent who is to perform 
works), (so that the S&stric 

injunctions may have a meaning). 
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Ex|)lanation : — The individual soul is 
to be admitted as the agent who is to per- 
form works, so that the ^^stric injunc- 
tions may have a meaning. 

The individual soul (the human 
being) has been enjoined upon to perform 
such works as would bear fruit in the 
next life, and in order to attain release 
from the bondage of those works he has 
also to do some work in the form of 
worship of the Universal Soul. Now, 
had he not been the agent of such works, 
those injunctions in Sruti would have 
been quite useless and meaningless. 

For such a precept in Sruti, vide: — 

(He, who desires to attain heaven, 
has to perform sacrifices ; and he, who 
desires to attain salvation, has to wor- 
ship Brahma in meditaiton.) 

Sutra 33 . I 

[An argument, in support of SAtra 32, 
is adduced.] 
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(wandering al will), 
declarations; as Sruti declares). 

Explanation : — The individual soul is 
to be admitted as the agent, as ^ruti 
declares him to be freely moving about. 

For reference vide the ^ruti : — 

(He, the immortal one, goes about 
wherever he likes.) 

Brhadaranyaka, Chap, IV, 3, 12. 

r\ ^ ^ • 

I 

(Thus he, taking the senses along 
with him, moves about within his own 
body just as he pleases.) 

Brhadiiranyaka, Chap. II, 1, 18. 

Sutra 34. 

[Another argument, in support of 
Shtra 32, is adduced.] 

(because, of taking as 

instrmnents). 

Explanation; — The individual soul is 
to be admitted as the agent, because he 
is described in ^ruti to take the senses 
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along*''with him as instruments of his 
work, while roaming within his own 
body during sleep. 

For reference vide the ^ruti: — 

(For translation vide the same under 
Shtra 33). 

Sutra 35. rf 



[The argument, in support of S'6,tra32, 
is continued.] 

ssm^aiT^^Cfrom a statement in Sruti), 'gf 
(also), (in respect of performance of 

rites), sr (or else, otherwise), 
(reversal of the statement). 

Explanation; — Also from a statement 
in Sruti in respect of performance of 
rites, it is understood that the individual 
soul is the agent ; or else there would be 
the reversal of the statement. 

In the passage quoted below it is 
found that ‘intelligence’ — meaning the 
intelligent person — performs all actions 
oth sacred and secular. If intelligence 
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were taken in the literal sense, then it 
should have been used in the instrumen- 
tal case instead of in the nominative case 
as it has been used here ; because it is 
quite meaningless to speak of the inert in- 
telligence as the performer of the actions 

Vide the passage referred to above : — 
m I ^ II” 

(Intelligence, i. e. the intelligent person 
performs sacrifices and also performs all 
other actions.) 

Taittiriya (B^rahmaballi) Chap. II, 5. 

Sutra 36. 

[The argument, in support of Sfitra 32. 
IS continued,] 

(like perception), 

(no rule). 

Explanation : — The rule is not similar 
to that which holds good in perception, 
i. e., there is no hard and fast rule as to 
the class of actions to be chosen by the 
agent, while there is a fixed relation 
between the perceived object and its 
perceiver. 
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An objection may arise that if the indi- 
vidual soul be the agent, why should he 
do any act productive of harmful effects ? 
The framer of the Shtra^ says here, by 
way of reply, that, though the individual 
soul perceives the good or bad effects of 
his actions, there is no binding rule that 
he will do only those works which are 
productive of good results; because the 
individual soul is not all-powerful and 
all-knowing; so, being conditioned and 
influenced by external circumstances he 
becomes inclined to do sometimes a good 
thing, and sometimes a bad thing. 

In the presence of an object of percep- 
tion before us, there is no bar to its 
being perceived by us ; but, on the other 
hand, the clearest perception of a right 
thing or duty is necessarily no incentive 
to its performance. 

Sutra 37. I 

[The argument, infsupport of Shtra 32, 
is continued.] 

(because of overturning 
of agentship i. e., of gffffcef). 
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Explanation; — If, on the other hand, 
the intellect, which is but an instrument 
of action, is made to usurp the place of 
the agent, there becomes a transference 
of authorship and responsibility; since 
the intellect (Bijnftna) is elevated to the 
rank of the doer, while the doer himself 
has no status in the performance of the' 
rites prescribed by the ^astrajr. The 
result is, the credit and responsibility of 
actions are fathered upon theinstrun.ent, 
while the actual performer is altogether 
left out of accoftnt. The individual soul, 
and not the intellect, is therefore the 
agent. 

Sutra 38. J 

[The argument, in support of Sutra 32, 
is continued.] 

^nrrf^ (religious abstraction; the state 
of deep meditation in divine worship^ 
which amounts to the absorption of self 
in pure consciousness), ^smranH^Cfor want; 
for impossibility ; as it becomes an im* 
possible thing). 
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Explanation : — The individual soul 
must be taken to be the agent, as other- 
wise religious abstraction becomes an 
impossible thing. 

There is instruction, in the scripture 
of a kind of deep meditation in divine 
worship, that amounts to the absorption 
of the seif in the consciousness of him- 
self, which is not possible for the inert 
intellect tn attain ; and so, the instruction 
in the scripture about deep divine medi- 
tation becomes useless and meaningless, 
if intellect be taken to 'be the agent 
instead of the individual soul 

Sutra"39. ^ I 

[The argument, in support of SAtra 
32,, is continued.] 

W (as), ^ (also), (a carpenter), 
(both ways — sometimes on duty 
and at other times off duty). 

Explanation : — A carpenter, being pos- 
sessed of a volition, in spite of having 
the instruments at hand, is seen with his 
tools in his hand while at work, but he 
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■lays them aside while he chooses to be oft 
duty. If the intellect of the performer be 
substituted for the performer himself, it 
does not matter whether the performer is a 
willing or unwilling partner to the action. 

Achfirya Sankara has explained this 
Sritra in a different way; A carpenter, 
working with his tools^ feels tired with 
hard work and gives up his work ; now 
he leaves aside his tools, gets refereshed 
and feels quite at ease. Similarly the 
individual soul, possessed with dualistic 
ideas, deludes* himself into the belief, 
that he is a responsible agent and is the 
builder of his fortune; but when he 
succeeds in shaking off his dualistic 
ideas, he awakens from his delusion and 
finds that he is Brahma. 

Sutra 40. \ 

'a 'o 

[A limitation to Sfitra 32 is stated.] 
tRT?I,.(from the Supreme Soul ; depen 
dent on the Universal Soul), g (indeed), 
?r?T^(that; agentship), (from ^luti). 

Explanation: — It can be understood 
from ^ruti, that the agentship of the 
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individual soul is, indeed, subordinate to 
and controlled by, the Supreme Being. 

For reference vide the Sruti: — 

“^FcTt 5rfe: 5RRt” 

Umoersal Soul, entering within, 
governs the individual souls.) 

[This SAtra proceeds to narrow the 
scope of Sfitra 40 within certain limits.] 
(having regard to the works 
done), g (but; however); 

(injunctions and prohibitions), 

( futility; meaninglessness), (no- 

futility); (so that 

the Sastric injunctions and prohibitions- 
may not be meaningless, and so on). 

Explanation : —It may be argued, on 
the strength of the previous SAtra, that 
if the individual soul be under the con- 
trol of the Universal Soul i. <?., if his 
actions arepre-determined by the Supreme 
Will, then the latter, and not the indi- 
vidual soul, must be primarily held' 
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responsible for all actions good dr evil, 
performed by the agent; but the charge 
cannot be laid at the door of Brahma, for 
the reason (as stated in the present Shtra), 
among others, that Brahma awards reward 
and punishment, judging by the merit and 
demerit of the work done by Jiva in his 
previous births; otherwise the injunctions 
and prohibitions of ^&.stra would be mean- 
ingless. The SSstra^ are the final authority 
for distinguishing the right conduct from 
the wrong one. The injunctions in the 
^astraj are based on the dualistic concep- 
tion of Jiva and Brahma, and consequently 
he former is conceived to be siibordinate 
to and controlled by the latter. 


Sutfa 42, 






[The framer of the Sfitrai- now shows 
that the individual soul is different from, 
as well as the same with, Brahma.] 

(a part), srmianJ^JiTcf^ (from the 
statement of ‘variety’ or ‘difference’, in 
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^ruti)/^55nsrT (otherwise), (also), 
(even), ^T 5 lf^fr^lt%csrf{.(the status of afisher- 
man, a knave, etc.; ^sti — a fisherman, 
— a knave), (read ; indi- 

cate), (some ^rutu). 

Explanation: — The individual soul is 
a part of the Universal Soul, as can be 
understood from the expression of 
' ‘difference’ between them in^ruti; on the 
other hand ^ruti has expressed other- 
wise also, namely, that the individual 
soul is identical with (?. the same as) 
the Universal Soul; and some ^rutw read 
that even a fisheriran and a knave are no 
other than-Erahma. 

For reference, that the individual soul 
is different from, and a part of, the Uni- 
versal Soul, vide: — 

(There are two unborn, — the Ruler, 
the Omniscient Universal Soul, and the 
ruled, the ignorant individual soul.) 

^wet&4watara ^ruti. Chap. I, 9 . 

For reference that the individual soul 
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is the same as the Universal* Soul, 
vide: — 

33 (That thou art, O 

^wetaketu). 

ChhS,ndogya, Chap. VI, 8, 7. 

For reference that even a fisherman 
and a knave are Brahma, vide; — 

(The fishermen, the serfs and the 
knaves are all Brahma.) 

Sutra 43. 

[An argument in support of Sfitra 42, 
that the individual soul is a part of 
Brahma, is adduced.] 

(a hymn, a sacred verse) ; 

(from the letters in sacred verses). 

Explanation; — That the individual 
soul is a part of the Universal Soul, can 
be understood from the very letters in a 
hymn in the Chhandogya ^ruti. 

For reference vide the ^ruti: — 

^ (One foot, i, e, the 

fovrih part of Him are all beings — the 
whole creation covers only a fraction of 
Him.) 
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Chhandogya, Chap. Ill, 12, 6. 

Sutra 44. \ 

[The argument, that the individual 
soul is a part of Brahma, is concluded 
here.] 

(also), ^ (and), (is said by 

Smrti; Smrti says so). 

Explanation: — And Smrti also says 
so — that the individual soul is a part of 
the Universal Soul. 

For reference vide: — 

“jflrsrrw i” 

(A part of mine, in the animal world, 
is the individual soul, who is existing 
eternally.) 

Bhagavad Gita, Chap. XV, 7. 

Sutra 45. i 

[The speciality of the Universal Soul 
is shown.] 

(like a luminary; like the 
sun etc.), % " (indeed). ^ (not), (like 
this; like the individual soul), q?i (the 
Supreme Soul). 
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Explanation: — Though the individual 
-soul is a part and parcel of the Universal 
Soul, yet the latter does not become 
affected by the enjoyment and suffering 
of the former; just as a luminary, like 
the sun, does not become contaminated 
by its touch, through its parts, — the 
rays — with the impurities of the earth. 

Sutra 46. I 

(Smrtii state), (also). 

Explanation:* — Smrtij also state that 
the Universal Soul does not undergo the 
consequences of the actions of the indi- 
vidual soul. 

For reference vide: — 

rs ^ rs r\ . .f ♦ 

(Of these He, Who is the Supremte 
Soul, is known as eternal and unafiected 
by the properties of Matter [ ]‘ 

Moreover, He is not affected by the 
consequences of actions, even as a lotus 
leaf is not wetted by contact with water.) 
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Sutra 47. 

[The necessity, for observance of di- 
rectory and prohibitory rules, is explain- 
ed.] 

(direction and prohibition), 
%?^<R[SilTff^(because of connection with 
body), (like fire and so on). 

Explanation: — Though the individual 
souls are parts of the Universal Soul, 
yet they are required to follow' the dif- 
ferent directory and prohibitory rules laid 
down in scripture for them, according to 
their different capacities owing to their 
connection with material bodies, high 
and low. For instance, fire ought to be 
procured from the house of a learned 
BrS.hmaTTLa, but not from the burning pyre 
of a cremation ground; w'ater poured from 
a clean vessel or offered by a clean person 
is to be preferred to what can be had 
from an unclean vessel or an unclean 
person. 
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Sutra 48. I 

[The discussion, on the special charac- 
teristic of the individual soul, is conti 
nued.] 

{ aijfH:, extension ); 

( : as it is not extended all over; as 

it is not all-pervading), ’g'(also), 

(no confusion). 

Explanation: — As the individual soul 
is not all-pervading, there is no confusion 
of actions or of their fruits. 

The individual soul, not being all-per- 
vading, has no connection with all the 
bodies at the same time; but as a separate 
soul animating the particular body of his 
own, he is affected by the peculiar pro- 
perties of that one alone. Therefore the 
effects of works done by the soul in one 
body, belong to him in respect of that 
body only, and not of any other body;*. 
all the individuals are not affected by 
the works performed by a particular in- 
dividual. But if the individual soul be 
admitted to be all-pervading, he becomes 
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connected with all the bodies simultane- 
ously, and so there beconies confusion of 
works and their effects. 

Sutra 49, WTWHT ^ I 

[The defect, of admitting the indivi- 
dual soul as all-pervading, is being 
shown.] 

(unfair conclusions), tjg (cer 
tainly), ^4(also). 

Explanation: — The view, that the in- 
dividual soul is all-pervading, is certainly 
an unfair conclusion. 

In the S&nkhya philosophy of Kapila* 
the individual soul (Purusha) has been 
stated to be all-pervading; if this view be 
accepted, there would ensue confusion of 
works and their effects, as shown in the 
preceding SAtra, this view of Sankhya is 
therefore an unfair conclusion. 

There is a different reading of this 
SAtra in the commentary of Ach&rya 
Sankara, where it runs as ^ 

— a semblance; a reflected image), 
which is explained by the Ach^rya in 
the follbwing way: — The individual soul 
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is a reflection of the Supreme Sou 4 in 
the world, just like a reflection of the 
sun in water; if the reflected image of 
the sun, in the water of a particular 
vessel trembles, that in the water of any 
other vessel does not move on that ac- 
count; just so, when the individual soul 
in one body is undergoing the effects of 
his actions, the soul in any other body is 
not affected on that account. 

Sutra 50. 

[The discussio’n, begun in Sfitra 49, is 
continued.] 

(the accumulated stock of previ- 
ous actions waiting as a latent force to 
bring forth fruits in future), (for 

want of any binding rule). 

Explanation: — If we admit the indi- 
vidual soul to be all-pervading, the con" 
fusion arising from intermixture of works 
and their consequences, as shown in 
Sfltra 48, cannot be avoided, even by 
having recourse to Adrshfa (the latent 
force); because if all the souls equally are 
all-pervading, there cannot be any 



348 THE VEDANTA PHILOSOPHY 


binding rule as to upon which of them 
the force will act. 

Sutra SI. 

{The discussion, begun in Sfitra 49, 
is continued.] 

(in matter of personal 
determination etc.), (also), ^ (and), 
ti^^(in the like manner). 

Explanation: — And there is want of 

order, also in n.atters of personal deter- 
mination etc., if the individual soul be 
admitted to be all-pervading. 

If the individual soul be all-pervading, 
there cannot be any order in motives or 
matters of personal determination, such 
as ‘I will do a certain thing’, or ‘I will 
not do a certain thing’, for in such a case, 
every one becomes conscious of the 
determination of every other, and thus 
no order of determination and its render- 
ing into action can be maintained; and 
further, collisions between wills cannoj 
be avoided; but as, in the world, there is 
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order found everywhere, so the individual 
soul is concluded not all-pervading. 

Sutra 52. %fr 

[An objection to Sutra 51 is raised 
and refuted.] 

(because of particular locality; 
on account of his belonging to a parti- 
cular locality), (this), (if), «r (no^ 
the argument cannot stand), (as 

he exists equally' within every body — as 
all the souls interpenetrate one another). 

[This SAtra consists of two parts; 
namely, an objection and its reply. The 
objection-portion is: — H^stiT?r^?fa %TJ and 
the reply-portion is: — j 

Explanation: — It may be argued that 
the order of determination and work is 
maintained on the supposition that each 
individual soul is restricted to a parti- 
cular dwelling place — his body; the argu- 
ment cannot stand, because every soul^ 
being considered as all-pervading, exists 
equally within every body and becomes 
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awarre of the determinations of all other 
souls, owing to their interpenetration 
with one another. The conclusion, that 
the individual soul is all-pervading, is„ 
therefore, unworthy of acceptance. 



The Vedanta Philosophy 

CHAPTER l\. 

SECTION iV. 

SKETCH. 

This section is devoted to the discus- 
sion of the creation of the Indriyaj (the 
senses and the centres of action), the 
chief vital energy, the body and other 
material things, and establishes that they 
derive their origin from Brahmj. 

Si\traj' I — 4 establish, by discussing 
different ^ruti^ and by refuting all plau- 
sible objections, that the Indriyaj (the 
senses of perception and the centres of 
action) spring from Brahma. 

Si&.traj 5— -7 show that the Indriya^ are 
eleven in number, and are minute and 
not all-pervading. 

Sfitraj 8—13 and 17-18 state that 
Prana, the chief vital energy, is also 
created out of Brahma; that it stands 
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superior to all the Indriya^ possessed by 
the self ; that it is different from air in 
general, as well as from the five vital 
forces, and it is also not the resultant of 
combined functions of all the (eleven) 
Indriyaj; that though it is different from 
the Indriya-y and hence not included in 
their number of eleven, yet it is, like 
them, an instrument of action, since it 
has a specific and extraordinary function, 
namely, to sustain life and support the 
body and the Indriyaj ; and that it is 
minute and not all-pervading. 

Sfitraj 14 — 16 show that the Indriya^ 
are guided in their activities by Fire and 
other divinities; but as they are connect- 
ed permanently with, and are subser- 
vient to, the embodied soul, the latter, 
and not the guiding deities, is their 
master. 

Sfltra 19 states that though the Indri- 
yaj are subservient to the embodied soul, 
their names and forms have been contriv- 
ed and fashioned by Brahma. 

Sfitraf 20 — 21 show that all material 
Jiodies have been produced by the 
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interfusion of the five minute primary ele- 
ments, namely, earth, water, fire, air and 
Akasa (though the last mentioned two 
are omitted from the Chhflndogya Sruti 
for facility of understanding) ; and that a 
material object is named after that parti- 
cular primary element whose share pre- 
ponderates in the composition. As for 
instance, the material water is produced 
from the mixture of all the five primary 
elements ; but as the share, contributed by 
the element water, preponderates in the 
composition of ' the material water, the 
latter is named after, and is said to be 
produced from, the former. 

Sutra 1. ^srnjrri 

[The creation of the Indriyay (the 
senses of perception and the instruments 
of action) is now described.] 

H8IT (similarly; like the creation of the 
five primal elements, as stated in the pre- 
vious section), inriix: (Indriyar; the senses 
of perception and the instruments of 
action). 

28 
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Explanation; — Like the five primary 
elements, the Indriya^ (the senses of 
perception and the instruments of action) 
have also originated from Brahma. 

For reference vide the ^ruti: — 

»r: ^ i 

^ ifNt ii” 

(For translation vide Sfitra 15, Section 
III, Chapter II.) 

Sutra 2. 

[A plausible objection to Sfitra i is 
refuted.] 

( £ secondary sense), 

(as it is impossible) ; (from 

the absurdity of its being taken in a 
secondary sense). 

Explanation: — The Indriyas (the sen, 
ses and the instruments of action) origi- 
nate directly and immediately from 
Brahma; and the statement in ^ruti about 
their creation cannot be taken in an indi- 
rect and secondary sen'se, which is a 
mis-conception. 
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In the chapter dealing with creation in 
the Taittiriya ^ruti there is no statement 
regarding their creation. Now it may 
be argued by way of objection, that in the 
Sruti quoted under Stitra i, the creation 
■of the Indriya^ has been stated not in a 
literal but in a secondary sense. The 
objection is thus refuted by Sutra 2 : — 

The creation of everyting from Brahma 
has been reiterated in Sruti, and there is 
no ^ruti contradicting it. 

For reference to the chapter of creation 
in the Taittiriya ^ruti, vide: — 

1 1 i 

iMn” 

(For translation and reference, vide 
Sfitra 2 , Sec. Ill, Chap. II.) 

For the creation of everything from 
Brahma, vide: — 

“31^ ^ I” 

(From Whom originate all these 
things.} . 

Taittiriya Bhrguballi, I, i. 

In the face of the clear, f.staten^iit.-in 
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gratis that all things are created from 
Brahma, it is idle to suppose that the 
senses of perception and the instruments 
of action are the sole exceptions. 

Sutra 3. 

'a 

[An argument, in support of SAtra 
2 , is adduced.] 

(before them; prior to them), 
(from ^ruti), ^ (also). 

' Explanation: — The secondary sense 
is unacceptable, also because the Sruti 
(quoted under S-6.tr a i above) places the 
Indriyaj prior to A.k6^a etc. The finite 
verb ‘originate’ occurs first, then the 
words signifying PrSija and the Indriya^^ 
and last of all come AkS^a, air etc. Now 
that the finite verb is accepted in its pri- 
mary sense in connection with Ak^aetc.^ 
why should it be taken in a secondary sense 
in connection with the Indriya5- which the 
gruti has placed prior to Ak^a etc. ? 

Sutra 4. I 

[Another argument, in support of 
Sfitra 2 , is adduced.} 
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(because preceded by 
them, i.e.., the elements; being constituted 
by the elements), grg: (speeches ; the 
speech and others with it; speech, Pr&gia 
and mind, meaning the instruments of 
actions and the senses); 

(the speech etc. being constituted by the 
elements — fire, water and earth). 

Explanation: — Because in the Chhan- 
dogya Sruti (quoted below), the Indriya^ 
(the instruments of senses and actions), 
represented by “the three terms tm 

and TlW- ( speech, life-energy and mind ) 
are stated to be constituted by the 
elements, fire, water and earth respec 
lively ; therefore, by the statement in the 
Sruti of the direct causation of the ele- 
ments, it is suggested that the Indriya.y 
have Brahma for their inimediate cause. 

For the statement that the Indriyaj are 
constituted by the elements, vide the 
Sruti: — 

^ JR ^TTTlJnr: 
i” 
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[O my boy, the mind is the subtlest 
elaborated form of food ( i. e., earth ), 
the Prfi,]Qa is the subtlest elaborated form 
of water, and V&k (the speech ) is the 
subtlest elaborated form of Tejas (fire).J 

Chh&ndogya, Chap. VI, 5, 4. 

For the direct causation of the ele-^ 
ments by, and from, Brahma, vide the dis- 
cussion in Sh-tray i — 13, Sec. III. 
Chap. II . 

Sutra 5. I 

[The number of the Indriya^ is now- 
discussed.] 

( seven ), Ji^: ( from the move- 
ment ), f% 5 ^?[cen?L ( from the specifica- 
tion ), (also). 

Explanation : — The Indriyay are sevea 
in number, which can be understood 
from the fact that they are seven only 
that follow in the wake of Pr^ija at death, 
and also from the fact that those very 
seven are specially enumerated in thet 
same text. [ This is said by way of 
objection, which is replied to in the nex 
Si&.tra.] 
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For the senses etc., following Pr&^a 
vide the Sruti; — 

jmiiT i” 

( Pr&igia following in the wake of the 
self all the Indriyay [ senses and instru- 
ments of actions ] accompany Pr^^ia). 

B?had8i,ran.yaka, Chap. IV, 4, 2. 

For the specification of the senses etc.» 
vide: — 

“JT 

(He does not see, nor smell, nor 

taste, nor speak, nor hear, nor think, nor 
touch. ) 

Brhadltranyaka, Chap. IV, 2. 

From this quotation, it is understood 
that seven, and only seven, are the 
Indriyay specified as follows: — (i) sight, 
(2) smell, {3) taste, (4) speech, (5) hear- 
ing, (6 ) mind and (7) touch. 

Sutra 6. 

[ Sfitra 5 is refuted and the actual 
.number of the Indriyar is ascertained. ] 
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( the hands and other organs 
of actions), g ( but ), ( being deter- 
mined ), ( therefore ), •! f not ) 

( so ; the same as stated in the preceding 
Sfltra ). 

Explanation : — But there remaining 
unnoticed the hands and other organs 
the number of Indriyaj is not exactly 
seven, as stated in Sfitra 5. ( The 

number of Indriyajr is eleven in all. ) 

For reference vide the ^ruti: — 

“ t ” ( The hand is also an 

Indriya ). 

Brhadfbraijyaka, Chap. Ill, 2, 8. 

“ ^ 

( Ten are these Indriyaj in a person 
and mind with these completes the 
number eleven. ) 

Brhadfbranyaka, Ch. Ill, 9, 4. 

In addition to the seven Indriya^ men- 
tioned in the previous Sfltra, there are 
four others, that complete the number : — 
There are the five organs of senses* 
namely (i) of sight, (2) of hearing, 
{3) of smell, {4) of taste and (5) of touch ; 
again there are five organs of action, 
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namely (i) of speech, (2) of taking, 
(3) of going, (4) of evacuating and {5) of 
begetting ; and over and above these ten, 
there is the mind, the internal organ, 
which guides them all; thus there are 
altogether eleven organs or Indriya^. 

Sutra 7. \ 


[ The nature of the Indriya^ is now 
ascertained.] 

( minute ), ^ ( also ). 

Explanation : — The Indriyaj? are also 
minute, and not all-pervading, as can be 
understood from their coming out of the 
body. Had they been all-pervading like 
the sky, there would have been no move- 
ment possible on their part. 

For reference vide the Brhad&rairyaka 
Sruti : — 


.»» 


'snw 

( Quoted and translated under Stitra 5 
of this section. ) 


Sutra 8. ) 


[ The chief vital energy is being 
characterised now; ] 
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( the highest of them, meaning 
the Life-Energy; the vital element), 
^ ( also ), 

Explanation: — The highest of them, 
meaning ( the chief vital ener. 

gy ), is also created out of Brahma like 
the five elements. 

For reference as to the expression 
‘ The highest meaning the Life- Energy, 
i. e., the chief vital energy, vide: — 

“srn^ 3^^ srgsEr 1” 


( The Life-Energy is ipdeed the fore- 
most and the highest. ) 

Chh^ndogya, Chap. V, i, i. 

For reference as to the Life-Energy 
being created out of Brahma, vide : — 




( For translation and reference, vide 
Sfitra 15 , Sec. Ill, Chap. 11. 

Sutra 9. 

[ The characteristics of the chief 
vital energy are continued. ] 
sf ( not ), ( the air and the 

function ), because of separate 

mention ). 
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Explanation: — PrSna, the Life-Energy, 
is neither the air, nor the combined func- 
tion of all the Indriyas, since l^ruti has 
mentioned it separately in addition to the 
air, the other primary elements and all 
the Indriyas. 

Prliija — the Life- Energy — is the force 
operating through, and sustaining, the 
whole universe collectively and each in- 
dividual part of it separately, as the chief 
vital power; and thus it has some direct 
connection with the air and the Indriyaf 
for which ‘Pr&na’ is sometimes termed, in 
the scripture, as air and sometimes it is 
used as a synonym for Indriya. As to 
its connection with the air, it principally 
expresses itself in the regulation of the 
respiratory functions, which, if duly re- 
gulated, turn into a spiritual force at the 
time of meditation; and as to its connection 
with the Indriyaj it is their guide and foun- 
tain of energy, from which each of them 
receives the necessary impulse for 
action. 

For the separate mention of Pr&na, 
vide the ^ruti: — 
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V 

JTPiFr 


1 




( Quoted and translated under S 4 tra 
15, Sec. Ill, Chap. II, ) 


Sutra 10. 


[The characteristics of Prkna, the chie 
vital energy, are continued.] 

(like the eye and others), g 
(but), (together with them); firfg. 

( instruction); (because 

of scriptural instruction and other 
reasons). 

Explanation: — Pr&na, the chief vital 
energy, is like the eye etc., one of the 
tools of the individual soul (though it 
stands foremost among them); because it 
is placed in the same category with the 
eye and the other Indriya.? in a colloquy 
amongst them, described in the Brhadi- 
raigiyaka ^ruti (Chap. VI, i, 7-14); and 
there are also other reasons shown sub- 
sequently. 
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Sutra II. ST ^ 

I 

[An objection, against SAtra lo, is 
refuted.] 

(on the plea of want of some 
special function), (also!, ^ (no), 
(defect; objection), ?r8lT (thus, so), f% (as; 
because), (scripture shows). 

Explanation: — There can reasonably 
be no objection to the view that Prana 
is an instrument of function like the 
Indriya^i, the eye etc., on the plea of 
want of some specified function on its 
part. Because ^ruti points out that it 
has also some specific function to per- 
form, namely, to support the body and 
energise it with all the Indriyaj. 

Having no function like the ordinary 
Indriyas it cannot be, however, styled an 
Indriya and hence is excluded from their 
list of eleven (vide Sfitra 6). 

For reference vide the ^ruti: — 

sipir ^ 

1 ** 
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(The chief vital energy, the highest, 
said to them: “Be not deceived, I alone 
dividing myself five-fold, enter this body 
.and support it.”) 

Prasnopanishad, Chap. II, 3. 

Sutra 12. 

I 

[The characteristics of the chief vital 
energy are continued.] 

(one having five functions), 
(like the mind), (is des- 

cribed). 

Explanation: — As the mind, being 
endowed with several functions, such as 
desire, contemplation etc., serves the in- 
dividual soul; similarly the chief ' vital 
energy is described in ^ruti as doing 
good to the individual soul, being vested 
with the five functions called the five 
vital forces. ^[The five functions are 
Prfina (respiration), Apftna (evacuation), 
SanM,nax(assiniiIation), V'-yffcna: (circula- 
tion)' and Ud^na (cerebration) Jj 
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For reference vide the quotatioiv and 
its translation under the preceding 
SAtra. 

Sutra 13. { 

[The characteristics of the chief vital 
energy are continued.] 

(minute), ^ (also). 

Explanation: — The chief vital energy 
is also minute, like the Indriya^ (as 
stated in SAtra 7), and not all-pervading 
as can be understood from its coming 
out of the body*. Had it been all-perva. 
ding, there could have been no movement 
on its part. 

For the movement of the 'chief vital 
energy, vide the quotation from the Br- 
had4raijyaka ^ruti under Siitra 7 of this 
section. 

Sutra 14. f 

[Now follows a discussion, on the de- 
pendence of Prfiija, the senses and other 
organs.] 
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(the fire and others), 
(guidance by the deities presiding over 
them), g (indeed), (because of 

such statement inSruti). 

Explanation: — Pr^jja, the senses and 
the organs are under the guidance of the 
deities, such as fire and others presid- 
ing over them; as ^ruti also states so. 

For reference vide the ^ruti: — 

i” 

(Fire, in the form of speech, entered 
the mouth.) 

Aitareyopanishad, Chap. I, 2, 3. 

Sutra 15. 

I- 

(From the preceding Sfitra a doubt 
may arise, that the divinities, guiding 
the senses etc., may be their lords; the 
doubt is removed by this Sfitra.] 

(with one possessing the Indri- 
yay, i. e., with the individual soul. 
‘KPif’ here is a synonym for Indriya),Ho5T^a 
(from ^ruti). 

Explanation: — Although the Indriyay 
are guided by the deities, as stated in the 
preceding Sfi-tra, it is known from ^ruti 
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that they are related to the embodied 
soul, as servants are to their master, for 
subserving his interest. 

For reference vide the ^ruti: — 

l" 

{Then where there is the eye, entering 
this opening — the cavity of the eye, — tt is 
there to serve the spirit, the ego of sight^ 
for the purpose of seeing.) 

‘The spirit, the ego of sight’ is the 
embodied soul who claims and feels the 
eye to be his own, and the eye is to serve 
him by presenting him with the objects 
of vision. In the like manner, ^it is des- 
cribed in Sruti, that the other Irdrija^ 
also a'-e servants ot the same master, the 
embodied soul; so the individual scul, 
and not the presiding deities, i'^ the 
master of the Indriya^. 

Sutra 16. I 

[An argument, in support of Siitra 15 
is adduced. J 

24 > 
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(its, z. e., of the connection of Ka- 
tanas , the instruments, with the indivi- 
dual soul', (as it is permanent )_ 

Explanation; — As the connection of 
Karaijai' (the instruments) with Jiva (the 
individual soul ) is permanent, Jlva and 
not the guiding deities, is their master ; 
seeing that the deities are not perma- 
nently connected with them. 

For permanent connection of the 
senses etc., with the embodied soul, vide 
the ^ruti; — 

srmnFijir 

(Whenut — ike embodied soul — leaves the 
body Prina, the chi^ vital energy, follows 
and when Prana passes away all the 
Pr§,na.s — the Indriyaj — accompany it.) 

Brhadaranyaka, Chap. IV, 4, 2. 

Sutra 17. 

[The distinction between Prfina (the 
chief vital energy) and Pranas (the In- 
driyai), is now pointed out. ] 
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t ( those ), (the senses of per- 

ception and the organs of action ), 

( as they are so differentiated in 
^ruti ), #STfL ( other 

‘CciZXi the chief ziixl energy -ujliich ts the 
highest). 

Explanation: — Those Indriya.f, the 
senses and instruments of action, other 
than the chief vital energy which is the 
highest, — are distinct independent prin- 
ciples, and are not the functions of the 
latter, as they are so differentiated by 
^ruti. 

For reference vide the Sruti; — 

5rri$r ir: ^ 1 ” 

(For translation and reference, vide 
biltra 15, Sec. Ill, Chap 11 .) 

Sutra 18. I 

■vS 

[An argument, in favour of Sutra 17, is 
adduced. ] 

(the difference between the chief 
vital energy and the Indriyaj), : 
(from Sruti), (because of dif- 

fence in respect of function), ^ (also). 

(also because Sruti points 
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out a distinction between Pr&na and the 
Indriya^). 

Explanation: — The Indriyai' are in- 
dependent principles and not functions 
of the chief vital energy, as is evident 
from the distinction pointed out by^ruti 
as well as from their distinctive functions: 
the Indriya^ serve the purpose of percep- 
tions and acts of volition, whereas the 
chief vital energy sustains the body and 
vitalises the Indriya^. 

Reference: — In the ^Erhadhrai^yaka 
^ruti (Chap. I, 3), it is stated, that the 
gods in their struggle with the ‘Asuraj’ 
i. e., the ^powers of evil, found that the 
Indriya^, such as the speech, the nose, the 
eye, the ear and the mind were vitiated 
by the ‘Asurai’; so they took the help of 
the chief vital energy, which the ‘Asuraj’ 
could not vitiate; and thus the gods be- 
came victorious over the ‘Asura.s*. Here 
the chief vital energy is spoken of, as 
different from and superior to all the 
Indri5a5 etc. 

For reference, vide: — 
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(Then they , — ihe gods — appealed to 
Prar^a, the chief vital eiurgy^ which is su- 
perior to the Indriyai.) 

Brhadira’iyaka, Chap. I, 3, 7. 

In Sankara’s commentary this Sutra 
is divided into two parts; the one is 
numbered 18, as and the other 19, 

as 

sutfd 19. 

* 

[After describing the chief vital 
energy and the Indriya5-, the framer of 
the Sutras shows that they have all been 
named and shaped by the Universal Soul.] 

50^1 (name), pfrl' (form), (concep- 
tion; contrivance); (contri- 

vance of names and forms), g (too), 

(of Him Who made the elements 
triple), (as^ruti has stated so). 

Explanation: — Names and forms have 
been contrived by Him (the Universal 
Soul), Who made each one of the three 
elements, fire, water and earth, triple; as 
Sruti has stated so. 
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F(Jr reference vide the ^ruti: 

rrrar i%i# i” 


^ ^crtt 


(He, this Divinity , — the Supreme Soul 
— reflected ‘Ah ! I, entering into these’ 
three deities — Fire, Water and Earth, — . 
as their individual souls, will manifest 
names and forms; I will divide each of 
these three into three parts, and intermix 
them’). 

Chh&ndogya,Chap. VI, 3, 2 — 3. 


Sutra go. 


[Creation of the animal body and other 
visible things is now stated.] 

(flesh with other constituents of 
the body; hence the body consisting of 
flesh etc.) (»|B:^rSf*, made of earth), 
as ^ruti has said so), (of 

the other two, i.e., of water and fire), ^ 
(also). 
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Explanation:— Flesh etc. are made of 
earth; and also the other two elements, 
water and fire, enter into the composi- 
tion of the animal body (the three ele- 
ments, by their intermixture form the 
animal body); as Sruti says so. 

[Air and Akasa, which are not ordi- 
narily visible, also participate in the 
formation of the animal body, so they are 
implied to be included amongst the pri- 
mary elements; only the visible elements 
are mentioned here for facility of under- 
standing. Thus the Tribrtkaraija (trip- 
lication, i, e., formation of bodies by the 
intermixture of the three visible elements, 
fire, water and earth) is practically no 
other than Panchikarana (quintuplica. 
tion t.e., formation of bodies by the inter- 
mixture of the five primary elements, 
Akasa, air, fire, water and earth)]. 

For reference, vide the Sruti: — 

i’* 

(The food consumed is separated, dy 
metabolism , into three parts, its grossest 
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ngre'dient becomes the stool, the finer 
ingredient becomes the flesh and the 
subtlest ingredient becomes the mind.) 
Chhdndogyopanishad, Chap. VI, 5,1. 
Also vide Chhandogya, Chap. VI, 5, 2 
and 3. 

Sutra 21. 

I 

[Sutra 20 is amplified here.] 
gq^tH^(from the special preponderance 
of one element), g (but), sirre: (that 
special designation); the repeti- 

tion of th® phrase indicates the termi- 
nation cf the chapter). 

Explanation:— A material thing de 
rives its special designation from the 
preponderance of a particular element in 
its composition, though it has been pro- 
duced by the intermixture of all the five 
primary elements. 

All material things are constituted by 
the five primary elements intermixed 
together; but a material thing is named 
after, and is said to be produced from 
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that particular primary element •?vhose 
share predominates in the coniposition. 
As for instance, the material earth, like 
other material things, is made by the 
intermixture of all the five minute pri* 
mary elements, namely earth, water, fire- 
air and Akab'a; but as the share of the 
particular primary element ‘earth’ pre, 
ponderates in the composition, it is named 
‘earth’ after the name of the preponder- 
ating element. 



The Vedanta Philosophy. 

CHAPTER Hi. 

SECTION I. 

SKETCH. 

After discussing different passages of 
^ruti and refuting all plausible objections 
that may arise in course of the argumentr 
this section deals with the journey of the 
animal-soul, after death, to the region of 
the moon, 'and his return to this world 
after enjoying there the fruit of his 
actions. Shortly speaking, it accounts for 
the death and re-birth of the animal- 
soul, and thus states the relation between 
this world and the next. 

Sfi.trai' I — 6 state that the animal soul, 
at the dissolution of the body, departs, 
attended by the subtle essences of the five 
primary elements, as well as by the 
Indriyar. 
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Siltra 7 discusses a passage o'f the 
Chhandogya Sruti, where persons, having 
no knowledge of Self, but doing sacri- 
fices as well as works of public utility, 
have been described to become, in the 
egion of the moon, the food of the gods, 
meaning thereby that they contribute to 

the enjoyment of the gods by their pre- 
sence and service in that world. 

Sfitra.f 8 — 1 1 show that the souls, on 
enjoying the fruits of that portion of their 
works which is enjoyable in the other 
world, descend with the fruit of the 
remaining works, which can have their 
fruition only in this world: and this 
unenjoyed portion (Anusaya) determines 
the character of this new life. 

Sfitra^- 1 2 — 1 6 raise an objection asking 
if we are to assume, from the passages 
of Sruti, that evil-doers also go to the 
world of the moon and return to this 
world, by suffering at first tortures in 
the abode of Yama and then by ascending 
to the- moon and by descending there- 
from to the earth again; as both Sruti 
and Smrti have described frequent 
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wanderings of the soul to the abode of 
Yama, which consists of seven hells. 

Shtra^ 17 — 21 refute the objection 
raised above, by proving, on the autho- 
rity of Sruti, that the souls of evil-doers 
are precluded from going to the moon, 
but they frequently undergo the cycles 
of births and deaths. The Chh'indogya 
8ruti, in the course of explaining the 
Panch^bgni Vidya, (for details vide the 
note to Shtra i of this section’, has des- 
cribed two paths for the departed soul on 
leaving the body, namely, the path of the 
gods and the path of the fathers ; the 
former leads to the world of Brahma and 
is attainable by Self-knowledge alone and 
the latter leads to the sphere of the moon 
and is attainable by religious sacrifices 
and works of public utility. For the 
evil-doers who are not fit for attaining 
either of the two paths mentioned above, 
the same Sruti has described a third 
course, which consists of frequent 
undergoing of the process of births and 
deaths in this world (with periods of 
residence in hell for purging away their 
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sins of a heinous nature, if necessary) ; 
and to their case the rule of the five 
oblations, as described in the Chhando- 
gya ^ruti (vide the note to Sutra i of 
this section), does not apply ; there are 
also traditions, that some exalted per- 
sonages, such as Dhrshtadyumna, were 
not born in ordinary course from a mo- 
ther’s womb; it is also observed that 
of the four classes of organic beings, — 
namely, viviparous animals, oviparous 
animal=, vegetables, and animals spiirg. 
ing frcm heat and moisture,— the latter 
two are produced without sexual conjunc- 
tion. 

* 

Siitra5 22 — 27 describe, by a right in- 
terpretation of different passages of the 
Chhandog5’’a Sruti, the process of descent 
back to the world, of the soul, from the 
sphere of the moon. From the moon 
the soul passes into a state of similarity 
to, and not of identity with, Akfisa, air, 
vapour, mist, cloud and rain gradually, 
and then falling on the earth as rain is 
sucked up by a com or a plant or the 
like ; these stages are acconiplished in a 
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short-time. On entering into a corn or 
a plant, the soul remains merely in con- 
junction with it which is already animat- 
ed by another soul ; after having entered 
into a corn or a plant, the soul enters 
into conjunction with him, — who, after 
eating the corn or the fruit, performs 
the act of copulation, — and ultimately, 
entering the mother’s womb, is brough 
forth as a child. 

Sutra 1- ^ 

!i9if^rw!rT«Tn3[ i 

[This SAtra states that the soul, while 
leaving the^body, takes with it the subtle 
essences of the elements.] 

for the 

purpose of transmigration or translation 
of the soul from one body to another), 
t'ffn (goes, i. e., the soul goes), 

(encased or enclosed in the subtle 
essences of the elements), 

(as is evident from the question and its 
decision.) 

Explanation : — The soul, for the pur- 
pose of transmigration, ' goes out, en- 
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■closed within the subtle essences of the 
elements ; as can be understood from the 
question and its decision in the descrip- 
tion of the Upasana (worship), known as 
>Panchagni-Vidya (the offering to the five- 
fold fire) of the ChhUndogya-Upanishad 
(Chapter V, parts 3 — 10). 

In the explanation of the Panchagni* 
Vidyl, in the Chhandogya ^ruti there is, 
at the outset, a question, among others, 
asking : — 


q-siT 



I 


»> 




(Dost thou know how, in the fifth 
offering, water is so transformed as to 
be called an embodied soul ?) 

Chhandogya, Chap. V, 3, 3. 

And for the solution of this question 
it is said: — 


‘ I”, 

(In this manner water, in its fifth 
stage of offering, is so transformed as to 
be called an embodied soul.) 
Chhandogya, Chap. V, 9, i. 
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The Panch%ni Vidya is explained in 
the Chhindogya Sruti in the story of a 
king named Prav&hana, and an ascetic 
named Gautama, where the former ex- 
plained the Vidy& (the mode of medita- 
tion) to the latter: — Agnihotra is a 
Vedic rite to be performed at sun-rise 
and sun-set by every Dwija or twice- 
born. This rite can be turned into a mode 
of worship of Brahma if a wider and 
more spiritual meaning can be given to 
it. Now, in every Vedic sacrifice there 
are: — (i)the sacrificer, ('2) the oblation 
or the thing sacrificed, and (3) the fire to 
which the oblation is offered. The 
deities, presiding over the sacrificer’s 
senses and centres of action, may 
be collectively conceived to be the 
sacrificer, thus eliminating the sacri- 
ficer’s own personality ; his morning and 
e,rening prayers may be conceived as the 
offerings; and Div (Heaven) may be 
conceived to be the fire to whom the 
offering is made. The Chh&.ndogya 
^ruti says that gods offer to Heaven the 
libation of subtle water, which is a 
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transformation of the Soma-juice or milk 
offered to the fire in the sacrifices in this 
world ; and by the offering the moon-beam 
is produced ; then to the god of rains 
the gods offer the moon-beam as libation; 
by which rains and dews are produced ; 
rains and dews, in their turn, are offered 
to the earth, by which grains are pro- 
duced ; grains are offered to the embo- 
died human being, by which semen is 
produced ; this semen is again offered to 
the woman as libation, by which a man 
is produced. Thus heaven, the god of 
rains, the earth, the embodied being and 
the woman are conceived as five con- 
secutive fires : and as a result of the fifth 
libation related above, a man is brought 
forth ; i. e.^ the watery offering, present- 
ed at first to Heaven, becomes, by the 
process of five successive oblations, 
transformed into a man. These five 
consecutive Agnihotras are spoken of in 
Chhlbndogya as PanchS,gni-Vidya,. 

At the dissolution of the body, the in. 
dividual soul,^ enveloped in fine particles 


25 
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of water, goes through the well-known 
southern route marked by smoke (Pitr- 
y^na), to the region of the manes, and 
presently reaches the sphere of the moon, 
and there at the termination of enjoyment 
of the fruits of his pious deeds, he again 
resumes a body of subtle water and falls 
back upon the sky, then he assumes an 
aerial form, then a form of vapour, next 
a form of cloud, which, dissolved in rain 
water, descends upon the earth. Having 
entered into a grain of paddy or barley 
corn. He may be eaten by any animal; 
then being transformed into semen, he 
finds entrance into the womb of a female 
and is brought forth as a child in the full 
ness of time. The framer of the Sfitra^ 
means to say that the word ‘water’ men- 
tioned here, does not indicate simply 
water, but all the five subtle elements ; 
and water being the preponderating ele- 
ment in the mixture, it is named after 
water. The Sruti means to say that, the 
departed individual soul, being enveloped 
in the subtle elements, ascends through 
the passage of the smoke, and goes 
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towards the south to the region cff the 
moon. On the other hand the Sruti 
points out at the same time, that those, 
who worship Brahma with a view to en- 
lightenment, offer to the Lord the reve- 
rence of their heart, as tribute, in lieu of 
the watery libation. The latter worship- 
pers — the worshippers of Brahma, at the 
dissolution of their body, take the nor- 
thern route of the rays (Deva-ya,na) and 
attain salvation. Those who renounce 
the world and take to forest-life for faci. 
lity of divine meditation, attain salvation 
through the northern route of the rays. 

The ^ruti concludes with the remark 

» 

that the route to salvation is the same for 
both the classes of worshippers — the 
worshippers of Brahma through the 
medium of the five fires and the ascetics 
who have renounced the world. This 
Panch&gni-Vidya is also related at length 
in Brhad&ranyaka. 

Sutra 2. 

[The previous Sfitra is amplified here.] 
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(because of its consisting 
of the essences of the three), g (but), 
»3?l^t?l^(because of preponderance). 

Explanation: — By the te/a/er enveloping 
the departing soul, all the three subtle 
elements, namely, fire, water and earth 
are implied. The water, spoken of in 
the Chh^ndogya ^ruti, is indeed a com- 
pound consisting of the three subtle 
elements, of which the share contributed 
by water happens to be the largest. 

For the intermixture ^ of the three 
subtle elements, vide the ^ruti : — 

(quoted at length 
and translated under Sfitra 19, Sec. IV, 
Chap. II). 

Sutra 3. iiwphrai 

[A further reason is adduced to show 
that the subtle essences of the elements 
accompany the soul at the dissolution of 
the body.] 

(because of the departure of the 
senses and the centres of action), ^ 
(also). 
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Explanation: — As ^ruti has stated the 
departure of the senses etc., with the in 
dividual soul at the dissolution of the 
body, and as they cannot stay without 
the support of the elements, it follows 
that the individual soul, at the dissolu- 
tion of the body, departs attended by the 
subtle essences of the elements. 

For reference vide the ^ruti : — 

(quoted at length and translated under 
Stitra i6. Sec’. IV, Chap. II.) 

Sutra 4. 

[An objection to Stitra 3, is raised and 
refuted.] 

(movement into Fire and so 
on ; that they enter the fire-god and the 

other guiding deities), (as Sruti 

says), (this), (if) ; (no; it cannot 
be accepted), *rraic9I?r^ (because it is 
secondary). 

[The Sfitra consists of two parts, 
namely, an objection and its reply. The 
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objection-portion is : — 

%?r^; and the reply-portion is : — waf- 

] 

Explanation: — If it be objected that 
the Indriyaj do not go with the soul, at 
the time of death, seeing that, according 
to ^ruti, they enter Fire and the other 
guiding deities; the reply is, that the 
objection cannot stand, because ^ruti has 
said so only in a secondary sense, as 
can be understood from the subsequent 
passage in the same ^ruti^ 

Fire and other deities, who act as the 
guides of the Indriya.c and co-operate 
with them^ stop their co-operation on the 
eve of death ; i. e., at the time of death 
the deities having ceased to guide the 
Indriya^ any longer, the latter conse- 
quently lose their respective functions, 
and are supposed to be immersed in the 
guiding deities. But such is not the fact. 
The Indriyaj remain at that time quite 
inoperative, waiting for accompanying 
the departing soul. The statement in 
^ruti, that the Indriyaj enter into the 
deities, is only to be interpreted in a 
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secondary sense ; meaning, they seem as 
if they have entered into their respective 
guiding deities; just as is the case with 
the hairs of the head and the body, 
which are stated subsequently in the 
same Sruti to enter into the trees and 
shrubs, since they cannot actually lose 
themselves in the trees and shrubs. 

For reference as to the entering of the 
Indriya^ into the deities vide the 
Sruti : — 



(When the speech of the dead person 
loses itself in Fire, the vital breath in Air, 
and the eye-sight in Sun.) 

Brhadllraijyaka, Chap. Ill, 2, 13. 

For the subsequent expression referred 
to vide : — 



(The hairs of the body disappear in the 
shrubs, and the hairs on the head in the 
trees.) 

Brhad&ragyaka, Chap. Ill, 2, 13. 
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But this is not endorsed by experience; 
the statement is nothing but a figure of 
speech. 

Sutras 

I 

[An objection to the ^ruti, referred to 
in Stitra 1, that water, in the fifth libation, 
is transformed into a man, is raised and 
refuted.] 

(in the first of the five oblations 
described in the ChMndogya Sruti)., 

(because it is not stated to be so in 
the Sruti), ^ (this), %?r^(if); (no; this 
objection cannot stand), jn: (they, the 
water), (only), ^ (certainly, indeed), 
: (as it is proved by reasoning). 

[The Sfi.tra consists of twp parts* 
namely, an objection and its reply. The 
objection-portion is : — 
and the reply-portion is: — sr ht "Sltf- 

N9 

ll€:] 

Explanation: — If the decision in Stitra i 
(namely, that the water, in the fifth liba- 
tion, is transformed into a man) be 
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objected to on the ground that there is 
no mention of water in the first of the five 
oblations described in the ^ruti; then 
the reply is that the objection cannot 
stand, because, though in place of water 
we find mention of ‘faith’ or ‘reverence’ 
yet it is reasonable to interpret ‘faith’ or 
‘reverence’ to mean water. 

In the Panchfigni Vidyfk described in 
the ^rutj, the thing offered as oblation 
in the first sacrifice is said to be ‘faith’,; 
and there is no ^mention made of water 
so it may be objected that transformation 
of the water into a human being by the 
courses of libation is not in accordance 
with ^ruti; but this objection cannot 
stand, as it is reasonable to accept ‘faith’ 
in the sense of water, for then and then 
only, the. whole description of the Pan" 
chUgni VidyS, becomes consistent; and 
a statement in the S ruti corroborates our 
interpretation. 

For reference to show that faith (^rad- 
dh^) is offered as oblation, Vide: — 
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(16 this sacrificial fire, in the first of 
the five sacrifices, the gods offer faith 
or reverence as oblation.) 

Chhfindogya, Chap. V, 4, 2. 

For reference to show that ‘SraddhS.’ 
actualy means water, according to ^ruti 
vide: — 

^ (Sraddha, indeed, is 

water.) . 

Taittiriya Sanhit6, I, 6, 8, i. 

Sutra 6. 

r 

I 

(An objection to Sfitra 3, that the soul 
departs attended by the subtle particles 
of the elements, is raised and refuted.] 

4l^dTi4ld..(a5 there is no mention in 
gruti), ?f?r (this), (if); if (no; the ob- 
jection cannot stand), (of the 

persons doing works of sacrifice and 
of public utility), : (as it appears). 

^ [The Sfitra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is: — 
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the reply-portion is : — ?r, 

I ] 

Explanation : — If, on the plea that there 
is no mention made in the Sruti of the 
soul moving away, though the ^ruti is 
explicit on the movement of watery par- 
ticles and other elements, an objection 
be raised against the assertion that on 
death the soul departs clothed in the 
subtle essences of the elements ; then the 
reply is, that this objection cannot stand; 
as migration on the part of the soul on 
death is understood from Sruti, where 
persons, doing sacrifices and works of 
public utility in this life, are stated to be 
rewarded with admittance into the world 
of the moon through the route of smoke. 

For reference vide the ^ruti : — 

l” 

(Again those, who, living in a village, 
practise sacrifices, works of public 
utility, and give away alms, find the 
route of smoke.) 

hh^ndogya, Chap. V, lo, 3. 
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I” 

(From the region of the manes they 
reach AkSsa, and from Akll^a they go to 
the moon and are turned info its sub- 
stance ; .this moon is called Soma, the' 
king, who is the food of the gods, whom 
the gods enjoy.) 

Chhibndogya, Chap. V, ro, 4. 

Sutra?. W# 

traifl I 

[The passage of the Chhandogya Sruti, 
quoted last jn the preceding SAtra, namely 
that the performers of ■ good deeds 
become the food of the gods, is explained 
in this Sfltra to remove the apprehension 
that they become food in its actual 
sense. ] 

(metaphorical), qr (but), 
(because of want of the knowledge 
of Self), fisiT (thus), 1% (because), 

(shows; ^ruti shows.) 

Explanation : — The performers of mere 
good works without the knowledge of 
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Self, being serviceable companions to the 
gods, are said to be the food of the gods 
in a metaphorical sense; Sruti also- 
shows this. 

For reference vide the Sruti: — 

H H ^ w H i” 

(Now if a man worships a deity other 
than Brahma, thinking the deity as one, 
and himself as another, he remains igno- 
rant of Self. He is like a beast stib- 
servieiti to the gods.) 

Brhad&,raijyaka, Chap. I, 4, 10. 

Sutra 8. 

[The return of the individual soul to 
this world is now described.] 

(on the exhaustion of the re- 
wards of works, which are enjoyable in 
the other world), (the individual 

soul possessing the remnant or unen- 
joyed portion of his rewards), 

(as can be understood from direct state- 
ment in ^ruti and Smpti), fa* (by the 
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way he went), (in the inverse order), 

(also). 

Explanation : — On the exhaustion, 
by enjoyment in the other world, of the 
rewards of the works which are capable 
of being enjoyed there, the individual 
soul, being possessed of the remnant of 
the works which, by their nature, cannot 
be enjoyed there and so waits to be 
enjoyed in this world, — returns here, in 
the inverse order, by the same route 
through which he ascended after death ; 
this is proved by Srutiand Smrti as well. 

For the Sruti vide ; — 

(Those, whose conduct, during the 
previous life, has been good, presently 
obtain some good birth, such as the 
birth of a Brahmin, a Kshatriya or a 
Vai^ya; those whose conduct has been 
evil, presently obtain some evil birth, 
such as that of a dog or a pig.) 
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ChMridogya, Chap. V, lo, 7. 

For the Smrti vide: — 

3FJr 5ir%q?r?^ i*’ 

(The members of the different castes 
and of the different orders of life who 
are engaged in the works prescribed for 
them, after leaving this world and enjoy- 
ing the fruits of their works in the other 
world, take rebirths, owing to the un- 
enjoyed portion of their rewards, in 
distinguished castes and families, with 
special appearance, longevity, knowledge, 
conduct, property, comfort » and intel- 
ligence.) 

Sutra 9. 

I 

[An objection is raised, with respect 
to the remaining works (?igai?r:) stated in 
the preceding SAtra, and is refuted.] 

^^IH^(from the conduct; as there is 
the word meaning conduct; as ^ruti 
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shows that the conditions of the new 
birth depend on the conduct in the pre- 
vious birth), (this), %T^(if); (no; the 
objection is without force), 

(meaning by ellipsis; here meant to 
signify secondarily the real intention of 
^ruti; hence meant to connote the remain- 
der of the works after enjoyment in the 
other world), (this), (the 

sage named Kftrshnfbjini). 

[The Stitra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is: — and the 
reply-portion is:— ir, ^RT^* 

1^: l]. 

Explanation: — If an objection be raised 
in the way that there is no necessity of 
assuming the effects of the remaining 
works for causing re-birth, (as the pas- 
sage of the Sruti, quoted in the previous 
SAtra, shows that the conditions of the 
new birth depend on the conduct [ J 
in the previous birth); then the reply is, 
that the objection is without force, be- 
cause the scriptural term, meaning con- 
duct, is meant here to connote the 
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remainder of the works after enjoyment 
in the other world, by a secondary impli- 
cation of the term; this is the opinion of 
the sage, K&rshn&jini, quoted by the 
framer of the Siitraj meaning his full 
concurrence in it. 

Sutra 10. ^ 

[A further objection, to the reply- 
portion of the preceding SAtra regarding 
the word (conduct), is raised and 

refuted.] 

(uselessness, purposeless- 
ness), this), if); (no; the 

objection cannot stand), (be. 

cause of dependence on that; as they 
depend on conduct.) 

[The Siitra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is: — ^ErRS5^filfa%rj 
and the reply-portion is: — *f, 

Explanation: — In case the word 
be taken in its secondary sense {t. 
remainder of the works ), a further 
26 
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question arises as to whether it should 
be thought purposeless in its direct sense 
{ t. e., conduct). The reply is: — No; 
such works as sacrifices and the like 
must be accompanied with right conduct; 
as he, whose conduct is not good, does 
not attain religious merit by mere per- 
formance of sacrifices; so the direct 
meaning (conduct) of the word has 

also been kept in view, and is therefore 
not without any use. 

For reference vide the Sm.rti: — 

ft • 

(The Vedaj do not_ cleanse him, who 
is wanting in good conduct.) 


Sutra 11. 





[Further discussion on the meaning of 
the word is made here.] 

(good and evil works), tjg 
(nothing but), ffn (this), g (however), 
(the sage named Blldari.) 

Explanation: — The sage B&dari, how- 
ever, thinks that the word ‘Charaija' 
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denotes nothing but good and "evil 
works. 



[The movement of persons doing 
evil works is now described. In this 
connection this SAtra is adduced by w'ay 
of objection, and is refuted by Stitra 1 7 
below.] 

{to speak of the persons 
doing evil works and the like), 

(also), (as stated in ^ruti). 

Explanation: — To speak 06 the per- 
sons doing evil works, they also go to 
the world of the moon; as ^ruti says that 
all persons, righteous or iniquitous, are 
equally entitled to the world of the moon. 

For reference vide the Sruti: — 

^ »T‘5^P<ir ”1 


(Whoever depart from this world, all 
of them go to the moon.) 

Kaushltaki-Upanishad, Chap. I, 2. 
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Sutra 13. 



[Description of the movement of per- 
sons doing evil works is continued.] 

(in the abode of Yama), g (but), 
(after suffering), (of per- 

sons other than the good; /. e., of evil- 
doers), (ascending and descend- 
ing), (movement there; journey to 

the abode of Yama), ^*TTcr^ (as can be 
understood from ^ruti ;• because ^ruti 
speaks so). 

Explanai : — Persons doing evi- 
works, at ffrst suffer torture in the abode 
of Yama, and then they ascend to the 
sphere of the moon, whence they again 
descend; because iSruti speaks of their 
frequent journeying to the abode of Yama. 

[This is also said by way of objection 
and is refuted by Stitra 17.] 

For reference vide the ^ruti : — 
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Sh: if ii’* 

(The thought of the next world is never 
welconfie to the fool blinded by the 
delusion of wealth; ‘this is the only 
world’, he thinks, ‘and there is none 
beyond’ ; thus he comes, birth after birth, 
under my sway.) 

Kathopanishad, Chap. I, 2 , 6. 

[This passage occurs in a colloquy 
between Nachiketa and his Guru, 
Yama.] 


Sutra 14. ^ { 

[Description of the journey of persons 
doing evil works is continued.] 

' gi’ffe(Smrtu declare), 'g (also). 

Explanation : — The Smrtij also declare 
this, (that persons doing evil works come 
within the clutches of Yama). 

Vide the Smrti : — 

^ ^”1 

(O revered Sir, it is said that they all 
come under the sway of Yama.) 
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Sutra 15. wR | 

[Particulars of the abode of Yama are 
given.] 

^ (also), ^ (seven). 

Explanation .* — Moreover, there are 
seven hells. 

Smrti mentions seven hells, Raurava, 
etc., by name, which serve as places of 
torture for the evil-doers. 

Sutra 16. 

r 

[The same topic continues.] 

fTcT (there ; over the seven hells stated 
in the preceding Siitra), isifq (even), ^ 
(also), (from his authority ; 

t. e., from the authority of Yama), ?5rft- 
(nojbar). 

Explanation : — There is no bar to the 
jurisdiction and authority of Yama over 
those seven hells superintended by 
Chitragupta and others, for in those hells 
too Yama exercises his power. 

This SAtra shows that there is no in- 
onsistency in calling these hells as the 



CHAPTER III — SECTION I. 40 /' 


abode of Y ama, as they are all unde^ his 
government, though supervised by his 
lieutenants, Chitragupta and others. 



[The view, expressed in Siitraj 12 — 16, 
is now refuted.] 

(of knowledge and works )- 
ffh (this), g (but), (these being 

the subject of discourse in Sruti). 

Explanation": — The different journeys 
of the departed souls to the other world 
through the two paths described in the 
Panch^igni Vidyfi of ^ruti, are the results 
of divine meditation and religious sacri- 
fices, according as they were practised 
in life ; because these two are the sub- 
jects of discourse in ^ruti. 

The i^ruti, on the occasion of explain- 
ing the PaSch&.gni Vidy&,, has at the 
outset described, for the departed soul, 
two paths, namely, the path of the gods 
and the path of the fathers ; the former is 
attainable by divine meditation and the 
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latter by religious sacrifices and works 
of public utility ; but the said ^ruti sub- 
sequently points out a third course for 
the evil-doers, who are not fit for attain- 
ing either of the above-mentioned two 
paths; the third course is an interminable 
cycle of births and deaths in this world 
without ascending to the sphere of the 
moon and descending therefrom. So 
the evil-doers are, according to Sruti, 
precluded from going to the region of 
the moon ; and the quotation from the 
Kaushitaki-Sruti, noted uTider Sfitra 12 
of this section, is to be understood with 
the limitation that all those who have 
practised ' divine meditation, and also 
those who have performed religious 
sacrifices or works of public utility, and 
not the evil-doers, go to the moon on 
departure from this world. 

For reference vide the Sruti: — 

^ m- 

5E«iR ”1 

c 
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[By neither of these two paths e.y 
the paths of the gods and of the fathers) 
do those small ephemeral creatures 
travel, while undergoing the intermin- 
able series of births and deaths ; this is 
a third course; and therefore that world 
of the moon never becomes overcrowded.} 

Chh&,ndogya, Chap. V, lo, 8. 

Sutra 18. qr | 

[The preceding Stitra is made clearer 
by this Stitra.]’ 

•T (not ; need not be attended to), 

(in the third ; with regard to the third 
course), ?raT (thus), (because of 

perception ; as it is understood from the 
expression in ^ruti.) 

Explanation : — With regard to the 
third course, stated in Stitra 17, the rule 
of the five oblations, described in the 
Chh&^ndogya Sruti (quoted and translated 
under Shtra i of this section), need not 
be attended to for the purpose of obtain- 
ing a new body ; as it is so understood 
from the same ^ruti. 
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From the same ^ruti, (quoted and 
translated under the preceding Stltra) , it 
is understood that rebirth by the third 
■course as described there, is reached 
without having recourse to oblations. 

Sutra 19. ^ ^ i 

[The argument commenced in Siitra 
17, to refute the objections raised in 
Siitraf 12 — 16 is continued.] 

(is stated in Smrti), 'snftr ^ 
•(also), (in this world.) 

Explanation : — It is also understood 
in this world from statements in Smrti, 
that some persons were not born in the 
ordinary way from mothers, by following 
the course of five oblations. 

There are instances of Drona, Dhrsht- 
adyumna, $it& and Draupadi, who took 
extraordinary processes of births. In 
their cases there was wanting the fifth 
oblation which is made to the woman. 
Hence in many other cases also, procre- 
ation may be supposed to take place in- 
dependently of oblations. So every body 
does not require to have recourse to the 
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five oblations, and to come from the 
moon, to take his birth in this world. 

Sutra 20. I 

[The argument, commenced in Sutra 
17, is cofltinued.] 

(from observation), ^ (also). 

Explanation : — It is also observed that 
of the four classes of organic beings, — 
namely, oviparous animals, viviparous 
animals, animals springing from a seed 
or from the ground, and animals springing 
from heat and* moisture, — the last two 
classes are produced without sexual 
conjunction, so that in their case the 
number of oblations is of no consequence. 



[This Sfitra refutes the objection that 
may arise regarding the number of 
classes of organic beings, as the Chh&ndo- 
gya ^ruti mentions only three of them.] 
(the third term), (in- 
clusion), (of that which springs 

from heat and moisture.) 
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Explanation : — The third term (creat- 
ures springing from the ground) includes 
those that are produced from heat and 
moisture. 

So there are in fact, four classes of 
organic beings according to the sources 
of their origin. 

For the third term vide the Sruti ; — 





I 


>» 


(That which springs from an egg, that 
which springs from a living being, and 
that which springs from ground.) 

ChhS.ndogya, Chap. VI, 3, i. 

Sutra 22. ( 

r 

[The way of descent of the individual 
soul from the sphere of the moon is now 
discussed.] 

ftc[ (^‘^, their), wWo? (similarity of 
nature), ?rnf%: (attainment), ; (from 
reasoning ; as this is reasonable). 

Explanation : — In course of descent of 
the individual soul from the moon, he 
attains a similarity of nature with Akya, 
air, and vapour and so on, and not identi- 
ty with them ; as this is reasonable. 
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^ruti states that in descending from 
the moon the individual soul returns to 
Ak&sa, and thence to the air, then 
becoming air it becomes vapour and so 
on. Now a question arises whether the 
soul becomes identical with AkSsa, air, 
etc., or simply resembles them. This 
Siitra clears up the doubt by saying that the 
soul simply resembles A.kasa, air, vapour 
and so on ; as that is only reasonable 
For reference vide the Sruti: — 

WW ^ ^ ^ l” 

(He returns again through 'the very 
way he went, to the Ak&sa, from the 
AkMa to the air; then after becoming air 
he passes into the state of vapour, from 
vapour into mist, from mist into cloud ; 
and from cloud he precipitates as rain). 
Chhllndogya, Chap. V, lo, 5 and 6. 

Sutra 32. I 

[The discussion on the soul’s way of 
descent is continued.] 
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if (not), (in a very long time), 

(because of special statement ; 
as can be understood from the special 
statement of ^ruti). 

Explanation : — These stages of pas- 
sing, on the part of the individual soul, 
are accomplished not in a very long 
time; as can be understood from the 
special statement of ^ruti. 

The soul’s journey, through the stages 
of the Akll^a, the air, the vapour, the 
mist, the cloud and the rain, takes a 
shorter time than its passing through the 
stages of corn, semen and foetus, which 
take a much longer lime of hard suffer- 
ing, as there is the special statement in 
Sruti, that after its entrance into a corn 
the escape is beset with much greater 
difficulty. 

For the special statement referred to, 
vide : — 

^ ” I 

(From thence the escape is beset with 
much greater difficulty.) 

Chh&ndogya, Chap. V, lo, 6. 
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This passage throws out a hint tha't the 
path of the gods should be preferred by 
all means, if only to escape the intermi- 
nable sufferings of births and deaths 
preceded by ascents and descents. 

Sutra 24. 

[The discussion on the way of descent 
of the individual soul is continued.] 

(ihto what is possessed by 
another ; into the corn or plant which 
is already animated and occupied by 
another soul), (like the previous 

ones), (because of statement), 

Tj«5'a5lil^Tcn?r^(as it is expressly stated in 
^ruti to be a passing stage like the pre- 
vious stages of Ak&sa, air, etc.). 

Explanation : — The animal soul, while 
descending, enters into the corn or plant, 
which is already animated and occupied 
by another soul ; .and so he has to use it 
only as his halting station, without being 
identified with it; as it is expressly stated 
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in to be a passing stage like the 

previous stages of Ak&i^a, air, etc. 

The animal soul, while passing through 
the stage of corn or plant, does not 
become the soul of that corn or plant, 
which is already occupied by another 
soul to which the corn or the plant really 
belongs; the animal soul, by entering into 
the corn or the plant, has to use it, like 
the previous stages of Ak&sa, etc., as his 
vehicle, through which he is to proceed 
until he reaches the stage of consu- 
mmation, — his birth as an animal being, 
^ruti says that the soul, descending from 
the moon and after passing through AkMa, 
the air, the vapour, the cloud and the 
rain, obtains the appearance of paddy or 
barley corn, herbs or trees, or sesamu- 
ms or beans. The present Shtra draws 
the conclusion, from the latter part of the 
said ^ruti that the animal soul simply 
enters into the corn or the plant, 
already animated and possessed by 
another soul, without losing its distinctive 
identit}^ 
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For reference as to the animal Soul 
obtaining the appearance of paddy, 
barley corn, etc., vide : — 

^ i” 

(Then they are born as paddy or barley 
corn, herbs or trees, sesamums or 
beans.) 

Chh^ndogya Chap. V, lo, 6. 

Sutra 25. ^ 

[An objection,, to Sfitra 24, is raised 
and refuted.] 

(unholy), ifH (this), (if) ; sf 
(no ; the objection cannot stand), sqfs^s 
(from the scripture ; as the scripture 
says). 

[The SAtra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is : — and 
the reply-portion is : — *r, i] 

Explanation: — An objection may be 
raised that the sacrificial work, such as 
the Jyotishtoma sacrifice and the like, 
where animal-life is injured, is unholy. 

27 
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and' as such, its result may cause the 
sacrificer to be actually born as a corn or a 
plant as penalty for his cruel deed ; so to 
become a corn or a plant is really to be 
born as such, and not simply to be mixed 
with it ; then the reply is that such 
objection is groundless, as the scripture 
says that there is no demerit arising 
from slaughter for sacrificial purposes. 

Sutra 26. \ 

[The discussion on the way of descent 
of the animal-soul is con!inued.] 

(one who ejects the seminal 
fluid ; one who performs the act of co- 
pulation), (assimilation), (after- 
wards ; after the animal-soul enters into 
a corn or a plant). 

Explanation : — The animal-soul, after 
having entered into a corn or a plant, 
becomes assimilated to him who (on 
eating the corn or the fruit) performs 
the act of coition. In every stage of its 
passage it retains its distinctive identity 
from the bodies with which it maj 
happen to be conjoined. 
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For reference vide the ^ruti : — 
l” 

(Whenever one eats the food, whenever 
one performs the act of copulation , he — 
t^e desceizding soul becomes again that 
food and that semem i. e., he becomes 
part and parcel of the individual into 
whom he enters.) 

Chh^ndogya, Chap. V, lo, 6. 

Here ‘He becomes’ cannot reasonably 
mean that he (the animal-soul on des. 
cent) oecomes the very same individual 
whom he enters in ; but the rneaning is 
that he remains in him in conjunction 
only, until he enters into the mother’s 
womb, with the seminal fluid injected. 

Sutra 27. I 

[The discussion, on the nature of des- 
cent of the animal-soul, is concluded 
here.] 

(from the uterus), arfk»j;(the body). 

Explanation:— From the uterus the 
body is developed. 
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r 

After having passed through the vari- 
ous preceding stages, the animal-soul 
at last enters into the mother’s womb, 
where he receives a fully developed 
human body. 



The Vedanta Philosophy. 

chapter in. 

SECTION II. 

Sketch. 

This section starts with the explana- 
tion of the states of dream, sound sleep 
and swoon ; then it discusses the two- 
fold nature of ’Brahma, one immanent* 
and the other transcendent; and lastly 
it deals with the relation of Brahma to 
the individual soul as well as to the 
universe. 

Siitrai i — 6 discuss the state of 
dreams. The vision in dreams, — as it 
is of a wonderful character, being not 
entirely true nor entirely false, — is the 
creation, not of the individual soul, but of 
the Universal Soul, the Lord of the uni- 
verse, acting through the individual soul. 
As some dreams are indicative of future 
good or bad fortunes, it is impossible for 
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the hidividual to dream a good or a bad 
dream according to his own choice, he 
being, in his present state of bondage> 
ignorant of the future. The individual 
soul, in his emancipated ^ state, can 
certainly exercise his will for the creation 
of vision in dreams ; but the power, in 
the state of his bondage, remains 
eclipsed by the superior will of the 
Universal Soul, who directs his actions 
according to the merits and demerits of 
his past conduct; and the suppression 
ot his power is due to- his being encaged 
in the body. 

Ach^rya Sankara gives his opinion in 
course of his explanation of Shtra 3, that 
dream is a mere illusion, as it is wanting 
in the reality of the waking state. 

SfLtray 7 — 9 treat of the state of sound 
sleep, when the individual soul enters 
through several veinules into the peri- 
cardium or Medalla oblongata (.?), and 
there reposes in the Universal Soul ; and 
state that waking takes place when the 
individual soul returns, from the Univer- 
sal Soul to the world of the senses. A 
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doubt may arise whether it is the s’an.e 
individual who in sound sleep is absorbed 
in the Universal Soul, that returns in 
awaking ; or whether like a drop of water 
lost in the ocean, it loses all its identity ; 
this doubt is removed by showing that 
the same soul returns in awaking, as 
can be understood from the reason of 
its subsequent works, and his remem- 
brance of the past, as well as from the 
passages in ^ruti to that effect, and also 
from religious injunctions. 

Sutra 10 says’ that a swoon is half 
death ; 

Shtraj II— 21 show, by refuting all 
plausible objections and by reference to 
passages of ^ruti and Smrti, that the 
Universal Soul does not contract any 
blemish from His union with the indivi- 
dual soul ; because He has two-fold 
characteristics; namely, (i) transcen- 
dent, always pure and absolute, and 
(2) immanent, all-powerful and related 
to the universe; that though the Univer- 
sal Soul and the individual soul reside 
together in the same body in close 
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association with each other, the latter 
enjoys the fruit of his previous actions, 
while the former remains simply as a dis- 
interested spectator without participating 
in the enjoyment; that the Universal Soul, 
the One without a second, though abiding 
in every individual being, remains un- 
stained like the sun reflected in a thou- 
sand vessels of water; that due to the 
ripples in the water the reflected images 
of the sun are broken and scattered and 
they tremble when the water is stirred 
while the real sun remains, all the time, 
the same; so is the Universal Soul, abi- 
ding in the animal body. Who remains 
intact, although His reflected rays — the 
individual souls — are seen disturbed by 
the vicissitudes of life. 

For the views of Ach&rya Sankara* 
vide the last para of the explanation of 
SAtra II. 

In Sfltrai 22 — 30, after discussing the 
purity of the Universal Soul, in spite of 
His closest association with individual 
souls, the framer of the S 4 traj goes on 
to examine His essential attributes. In 
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His cosmic nature Brahma has - two 
forms: visible and invisible; but He is 
not exhausted in these two cosmic forms; 
He has a superior nature, which is beyond 
the universe, unrevealed, and so beyond 
perception by the senses, — only to be 
realised in the heart purified by staunch 
devotion. As fire is brought out by 
strokes of the hammer so the universal 
soul is revealed by the practice of deep 
meditation. The two-fold character of 
Brahma is completely established in 
Sfitray 11,22 and 27, by showing that 
He is active in relation to the universe, 
but calm and tranquil out of relation to 
it ; and that He is the same with, as well 
as different from, the universe and the 
individual soul ( vide also Sfitra^ 42 — 44 
of Section III, Chapter 11, where the 
individual soul has been shown to be the 
part of, as well as the same with, the 
Universal Soul ). Brahma is but par- 
tially revealed through the animate and 
the inanimate world, but remains unre- 
vealed beyond the creation. The whole 
universe disappears in Him during the 
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general dissolution, and re-appears at 
the dawn of creation ; just as some parts 
of a snake become closed when it twists 
into coils, and become again disclosed 
when it uncoils itself. 

Slltraj 31—41 show, by reasoning as 
well as by references to the scripture, 
that there is no entity other than the 
Universal Soul. He is compared to a 
cause-way, not to show that He connects 
the universe with something else beyond 
Him, but to indicate that He is the 
protector of the worlds within the uni- 
verse, and is also, like a cause-way, the 
support of the individuals while crossing 
over this ocean of life. He is conceived 
to be symbolised and located in a limit- 
ed space, for facility of meditation on 
the part of the comparatively weak in 
intelligence. He is proved to be all-per- 
vading and the giver of fruit of works, 
according to their merits. 

Sutra I. ^ ^ f| I 

[ The state of dream is now consi- 
dered. ] 
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( in the intermediate stage ; in the 
state where this world and the next 
world meet; in the state intermediate 
between waking and sound sleep ; heJice 
in the state of dream ), 'gfef f creation ), 
( says ; i. e., ^ruti says ), ( be- 

cause, as ). 

Explanation: — In the intermediate 
stage, namely, in the state of dream, there 
is another creation, as Sruti says so. 

Now a question arises whether the 
objects of dreams are created by the 
Universal Soul or by the individual soul. 
The framer of the S:fl.tra^ adduces at 
first, as a thesis, that the individual soul 
is himself the author of dream-percepts, 
as ^ruti says ‘ He ( ?'. e., the individual 
soul ) indeed is the creator.’ 

For reference vide the ^ruti: — 

^ 

... ^ I ” 

( When he remains in the intermediate 

stage, «. e., in dream There are no 

chariots, no horses, no roads; but he 
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creates chariots, horses and’ roads; 
... he indeed is the creator. ) 

Brhad^ranyaka, Chap. IV, 3, 9-10. 

Sutra 2. i 

[ The thesis, adduced in SAtra 1 by 
way of first argument, — that the indivi- 
dual soul creates the objects in 
dreams, —is amplified here. ] 

( the shaper, the builder), ^ 
( moreover ), ( some ), ( sons 

and others ) ; ^ { also ). , 

Explanation:— Moreover, some Sruti^ 
say that in the state of dream, the indi- 
vidual soul is the builder of objects of 
desire, such as sons and the like. 

For reference vide the ^ruti : — 

i” 

( It is he, the individual soul, as the 
objector understands the term, — who is 
awake, while the senses sleep, shaping 
one thing after another according to his 
liking. ) 

Katha-^ruti, Chap. II, 2, 8. 
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Sutra 3. 

I 

f The thesis, adduced in SAtra^ 1 and 
2, is now criticised. ] 

xrr g nyt ra ( simply a Ma.y&— an illusion ; 
a strange thing ), g ( but ), 

( in entirety ; entirely ), 

{ because of the real nature being 
unmanifested ). 

Explanation : — The creation in dreams 
is all the doing^of the Universal Soul ; as 
it is of a strange and illusive character, 
being not entirely true, nor entirely 
untrue ; and as such, it cannot be done 
by the individual soul, for his essential 
characteristics including creative powers, 
in the present state of bondage 
are as yet unrealised ; limited and 
conditioned as he is, his inherent powers 
cannot have full play ; and therefore it 
is not possible for him to create the 
strange things of dream. 

The above is the explanation given by 
Achkrya Nimb^irka. AchArya Sankara 




430 THE VEDANTA PHILOSOPHY 

explains this Stitra in another way, 
saying that dreams are mere illusions, 
and that they do not possess the 
essentials of objective reality, as perceiv- 
ed in the wakeful state. 

Sutra 4. g^sr f| 

VO 

I 

[ An argument, in support of Sfltra 3, 
is adduced. ] 

( indicative ), ^ ( moreover ), 
^ ( as ( from ^ruti ), 

( declare ), ^ ( also ), af^: ( experts in 
that; dream-experts; those who know 
the secrets of dream ). 

Explanation: — Moreover the dream is 
indicative of the future, as is known from 
f^ruti ; and those, who are experts in the 
•secrets of dream, also declare it to be so. 

It is said in ^ruti that some dreams 
are indicative of future good, and some 
are of bad fortunes ; and also those, who 
are expert interpreters of dreams, hold 
the same view. So the Universal Sou^ 
s the creator of dreams and not the 



CHAPTER III— SECTION II. 431 

individual soul; for had it been possi- 
ble for him to shape his dreams, he 
would never have dreamt a bad dream, 
but would always have dreamt only pro- 
pitious ones. 

For reference vide Scripture : — 

II ’* 

(When a man, engaged in some works 
upon which he has set his heart, sees in 
his dream a woman, he may infer success 
from that sign in the dream..) 

Also vide : — 

I” 

(If he sees in dreams a blackman with 
black teeth, that man kills him.) 

N. B. — Dreams, though of a strange and 
illusory nature, are a good index of the 
high or low spiritual and moral condition 
of the dreamer. 

Sutra 5. WN d A 

fs 

[Sfttra 3 is amplified here.] 



432 THE VEDANTA PHILOSOPHY 


ir5iTfiia!T«nft^ ( from the will of the 
Highest, the Universal Soul), g (but), 
(hidden, eclipsed), hh: (from 
Him; due to Him), (certainly), w 
{his, of the individual soul), 

(bondage and its reverse, i. e., release.) 

Explanation ; — The natural will-power 
of the individual soul is eclipsed by the 
superior will of the Universal Soul, who 
guides the individual soul in all matters 
according to the latter’s past deeds. In 
the same way his bondage and release 
are also explained, as being due to the 
will of the Supreane Being. 

For reference vide the Sruti : — 

i” 

{The universal soul is the cause of 
bondage, sustenance and release of the 
individual soul.) 

Sutra 6. I 

[Sfitra 5 is amplified. ] 

(from conjunction with the 
body ; due to his being ' embodied), gr 
{and), w- (that ; i. e., the 
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concealment or disappearance of the will- 
power of the individual soul), ?iftf (also;. 

Explanation : — And the concealment 
of the will-power of the individual soul 
for the creation of visions in dreams, 
referred to in the preceding Sutra, is 
due to his being embodied. 

Sutra 7. 

[The state of dreamless deep sleep is 
now discussed.]' 

(absence of that, z.e., of dreams; 
sound sleep), (in the veinules; in 

the capillaries), : (that from ^ruti ; 
that is known from ^ruti), (in 

Self ; in the Universal Soul), (also). 
Explanation : — Sound sleep rests in 
the tubular organs of the body, and also 
in the Universal Soul ; this is known 
from ^ruti. 

Sruti describes that iu the state of 
sound sleep the individual soul enters 
into several capillaries, named Hitaj 
leading from the heart, and then enters 
28 
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into Purttat (the Pericardium or the 
Medulla oblongata [?]), and there reposes 
in the Universal Soul. 

For reference vide the ^ruti : — 

(He reposes in Akasa, i. e., the Uiti- 
versal Soul, Who resides within the heart.) 

Brhadd-raiayaka, Chap. II, i, 17. 

^ ^ ^ fl^rrJTW 

JFTI^ iTRU# 3OT?T1%- 

I’’ 

(When the soul goes to sound sleep, 
when he does not know anything, he 
enters into the seventy-two thousand 
veinules, named Hitft^, running from the 
heart to the Pericardium [Medula-oblon- 
gata ? ] and passing through^them, he 
reposes in the Pericardium). 

Brhad&raijyaka, Chap. II, i, 19. 

r 

(Q, my son, he becomes united with the 
True One,— he attains the status of Self.) 

Chh&,ndogya, Chap, VI, 8, i. 
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Sutra 8. 

[The mode of waking from deep sleep 
is now described.] 

(therefore), (awaking), 

(from that; from the Universal 

Soul.) 

Explanation: — Therefore the waking 
takes place from the Universal Soul. 

The Universal Soul only is the place of 
the repose of deep sleep; on that account 
the scriptural chapters dwelling on sleep, 
invariably teach' that in the waking state, 
the individual soul returns to cons- 
ciousness from the Universal Soul, 

For reference vide the Sruti: — 

53 ^: stsit: ^ ^ 

srFTEgjrot 

(Oft awaking, all these individuals, 
coming from Sat [the T rue One], do not 
know that they have come from Sat.) 

Chh^ndogya, Chap. VI, 10, 2. 

Sutra 9. « ^ g 

[A doubt may arise that the individual 
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who, in sound sleep, is absorbed in the 
Universal Soul, is not the same individual 
in the waking state; as in the case of a 
drop of water, which being mixed with 
the vast sheet of water of the ocean, 
loses its identity. This SAtra removes 
that doubt.] 

^ (he). Tin ( and no other), g ( but ), 
(because of work, 
remembrance, scriptural text and pre- 
cept). 

Explanation: — But hp, and no other 
returns in awaking, because of work, re- 
membrance, scriptural text and precept. 

The very individual soul who, in sound 
sleep, is absorbed, in the Universal Soul, 
returns on awaking; as can be under- 
stood from his subsequent works, his re- 
membrance of past things, the scriptural 
text (i. «., Sruti), as well as injunctions 
for acquiring knowledge or for doing 
good works, which become useless if the 
soul becomes emancipated in the state 
of sound sleep and so does -not return, 
or returns a different individual. 

For reference vide the ^ruti: — 
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^ ^ ^ ^ 5rr JOTif ^ 317. 31^ 

^ 3T^ i” 

(Whatever these creatures are here, 
whether a tiger, or a lion, or a wolf, or 
a boar, or a worm, or a winged insect, or 
a gnat, or a mosquito, that they become 
again.) 

Chh^ndogya, Chap. VI, lo, 2. 

Sutra 10. qft- 

[The state of a swoon is discussed.] 

(in a senseless state; in a swoon), 
W* (attainment of half the state 
of death), irfti|inH..(because of excess ; as 
it is a state in addition to all others). 

Explanation;— In a swoon there is 
attainment of half the state of death; and 
it is a state in addition to all other 
states. 

A swcon is more akin to death than 
to dream, sound sleep or wakeful state ; 
hence it is called half-death, — a state 
almost bordering upon death. The state 
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of S'lVoon is not the same with any one of 
the four states, viz, wdkefulness, dream, 
sleep and death. 

Sutra n. 

[This SAtra states that the Universal 
Soul is not contaminated; even though 
He regulates, by His presence, the 
different states of the individual soul.] 
(not), ( in spite of His 

location), (of the Highest; of the 
Supreme Soul ), ( two- fold 

characteristics ), g (everywhere), 1% 
(???{:, for, as). 

Explanation: — The Supreme Soul is 
not contaminated by the defilements, 
imperfections and limitations of the 
individual soul ; even though He regu- 
lates by His presence the different states 
of the latter’s consciousness, — namely 
his waking, his dream, his sleep; since 
everywhere in ^ruti He is said to have 
two-fold characteristics. 

It has already been shown (in Sfitra 8, 
section chapter I) that the Universal 



CHAPTER III— SECTION II. 439 


Soul, though ail-pervading and existing 
in every individual soul, does not be- 
come affected by the pleasure and pain 
of the latter. In this Sutra it is said 
that He is not the least infected by 
His existence in the states of dream, 
sound sleep etc; because all the scrip- 
tures have described Him as having two- 
fold characteristics, namely, (i) All- 
pervading, A-lll-powerful and Relative 
and {2) Transcendent, All-peace 
and Absolute. 

For reference that the Universal Soul 
is not at all affected by the properties of 
matter, vide the ^ruti : — 



WSTRH l” 

(For translation, vide under Sutra 5, 
section IV, Chap. 1 .) 

Katha-Sruti, Chap. I, 3, 15. 

For reference that Universal Soul is 
possessed of properties, vide the ^ruti : — 

1” 

(For full quotation and translation, vide 
under Sfttra 2, section II, Chapter I.) 
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Arch&rya Sankara explains this Siitra 
in the following way : An attempt is 
made to ascertain, on the ground of 
^ruti, the nature of the Universal Soul, 
with Whom the individual soul becomes 
united in the state of deep sleep, in con- 
sequence of the cessation of the limiting 
adjuncts. The scriptural passages about 
the Universal Soul are of a double 
character; some indicate that He is with 
properties others state that He is 

without properties But He 

cannot by Himself possess contradictory 
characteristics ; as it is absurd to admit 
that one and the same thing should, by 
itself, possess certain qualities, such as 
colour, taste, etc., and at the same time 
should not possess them. It is also not 
reasonable to suppose that He possesses 
double characteristics on account of con- 
junction with limiting adjuncts ( ^qrf^O 
such as a human body; the essential 
character of a thing must always remain 
the same, whatever may be the condi- 
tions imposed on it. If, however, it 
appears to be altered, it is surely due to 
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ignorance. So Brahma is not of do'uble 
ttaiure\ nay, not so, even if He be 
looked at through the perspective of 
limiting conditions. 

The difference between the views of 
the two great Acharya^ (Sankara and 
Nimblirka) would be brought out, if the 
wording of the Sutra is punctuated as 
follows: — 

Nimbarka: - rnwaf, 

(Here the nominative is sup- 
posed to be understood in the SAtra, 
and is taken to be the 

reason). 

Sankara. — 

(Here ‘ ’ is taken to be 

the nominative, and to be the 

reason). What is sought to be proved by 
the Shtra, according to Nimbarka, is 
Brahma’s absolute purity in spite of the 
connection with the impurities: whereas 
Sankara interprets the Sutra to show 
that in no way can Brahma be said to 
possess double (and contradictory) attri- 
butes. Both take their stand on the 
authority of Sruti. 
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Sutra 12. 

[An objection to the preceding Stttra 
is raised and refuted.] 

(because of difference of condi- 
tions), (this), (if), Tf (no; that 
objection cannot stand), (each), 

?r?rff (not that; to the contrary), 
(declaration), qgT (because 
of each ^ruti declaring to the contrary), 
[The Sdtra consists of two parts, 

r> 

namely, an objection and its reply. The 
objection-portion is: — ; and 
the reply-portion is: — I ] 
Explanation: — It may be objected that 
bacause of the changes admitted to 
exist in the Universal Soul by His con- 
nection with the individual soul through 
•different states, such as, dream, sound 
sleep etc., He also is open to the limi- 
tations of the latter; the reply is, — ^that 
the objection cannot stand, because all 
the Srutw declare to the contrary. 

The individual soul, though pure and 
sinless in reality, yet contracts limitations 
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from contact with the body. Similarly 
the Universal Soul, Who is naturally pure, 
free and spotless, may, it may be appre- 
hended, incur limitations by connection 
with the different states of the individual 
soul. But §uch apprehension has been 
set aside by ^ruti, which declares every- 
where, that though the Universal Soul is 
the ‘regulator within’ of all, yet He does 
not undergo any limitation. 

For reference vide the ^ruti: — 

(For full quotation and translation see 
under Slitra 19, section II, Chap. I.) 

Brhad4ranyaka, Chap. Ill, Z, 3. 

Sutra 13. { 

[A further argument is adduced in 
support of Stitra ii.] 

(also), ^ (moreover, and), 

(thus), (some SrutU). 

Explanation: — And some Srutw also 
teach, that the individual soul and the 
Universal Soul reside together in the 
same body; of the two, the former enjoys 
the consequences of previous actions, 
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but the latter remains simply as a wit- 
ness or a looker-on without partaking of 
them. 

For reference, vide the quotation, with 
its translation, from the Muigidaka ^ruti, 
under Stitra 7 , Sec. Ill, Chap. I. 

Sutra 14. 

I 

[A further argument is adduced in 
support of SAtra ii.] 

*4f^qc{cl\. (without form,' formless), 
(decidedly), f% (certainly), ftaw*re!fT?^ (as 
He is paramount). 

Explanation: — The Universal Soul is 
decidedly formless, as He is paramount 
over all names and forms. 

Sruti says that the Universal Soul is the 
creator of names and forms; so He is 
undoubtedly paramount over them. 
Therefore, the limitations, attached to 
names and forms, cannot touch Him. 

For reference vide the Sruti: — 

(Let me evolve names and forms.) 
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Chhandogya, Chap. VI, 3, 2. 

Sutra 15. I 

[A further argument is adduced in 
support of Sfitra ii.] 

Heft i aiw ?! (having the property of revea- 
ling; revealer), ^ (moreover), 

(because of not being meaningless; so 
thatthe expressions in ^ruti to that effect 
may not be meaningless). 

Explanation: — Moreover, the Univers- 
al Soul should be accepted as the 
revealer of the manifested world, so that 
the expressions in Sruti to that effect 
may not be meaningless. 

The Universal Soul is possessed of 
the virtue of illuminating (displaying 
every thing); or else the expressions of 
the scripture to that effect become 
meaningless. Even as a light reveals 
an object covered in darkness, but is not 
affected by the darkness, similarly the 
Universal Soul reveals every thing, but 
is not affected by it. So the Universal 
Soul is of a double character. 
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For the scripture vide: — 

i” 

{W/io, like the sun, is possessed of the 
property of illuminating every thing, — 
having the -virtue of revealing every 
thing ., — and resting far beyond the reach 
of darkness, i.e., above ignorance.) 

Bhagvat Gttl. Chap. VIII, 9. 

Sutra 16. ^ ^ I 

[An argument, in explanation of 
Siitra 15 regarding the authority of the 
scripture, is adduced.] 

(says, declares), ^ (moreover), 
(only that much; only that which 
is the subject-matter of its discussion). 

Explanation: — Moreover, as the scrip- 
ture declares only that which is the sub- 
ject-matter of its discussion and no more, 
no passage of the scripture is to be 
considered as meaningless. 

Sutra 17. Sift 

I 

[The argument, in support of Stltra 1 1, 
is continued.] 
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(^ruti shows), ^ (also),' 
(moreover), (likewise, similarly), 

(Smrti states). 

Explanation: — ^ruti shows the two- 
fold characteristics of Brahma, and 
Smrti also corroborates it. 

For the Sruti vide : — 




(For translation vide S4tra 14. 
Sec. Ill, Chap. I.) 

For the Smrti vide : — 



51% ^ ^ 5r%?r: 5 ^%^: u” 

(As I am beyond the inanimate world, 
and also superior to the animate world, 
I am, therefore, known, in the world as 
well as in the Vedas, as the Purusha par 
excellence). 

Bhagavat Gitg,, Chap. XV, i8. 

Also Vide : — 


w^t 51^ j” 

(I am the fountain-head of all; and all 
motives are regulated from me, z. e., I 
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hoU the key to all men’s motives and 
propensities). 

Ibid, Chap, X, 8. 

Sutra 18 . 

[The argument in support of Stitra 1 1, 
is continued.] 

(therefore, for this reason), ^ 
(also), 'sw (resemblance), (to 

the little suns, etc., i. e., the images of 
the sun and the like). 

Explanation : — For this reason, there 
is the resj^mblance to the reflected im- 
ages of the sun and the like. 

The Universal Soul, though all-per- 
vading, does not incur the limitations of 
the individual soul owing to His two-fold 
characteristics, as stated in Sfltraii. 
The scripture, with a view to indicate 
the absolute purity of the Universal 
Soul, has stated the relation between 
Him and the individual soul as that 
between the sun or the moon and its 
reflected images in water. 
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For reference vide : — 







(As the sun is reflected in different 
vessels of water, so the One Self, the 
Universal Soul, is- present in many 
individuals.') 

Also vide : — 

“ ^ 5 5|crR?Tr ^ i 

(The only One Self, the Universal Soul, 
abides as the Soul of all individual souls; 
He appears one* and many, at the same 
time, like the moon in the sky and its 
images in the water, i. e., as the one moon 
is multiplied by its reflections in different 
vessels of water.) 


Sutra 19. ?r 

[An objection, to the preceding S4tra, 
is raised.] 

^flpt lB(^ (like water), (because of 

non-acceptance; because it cannot be 
accepted), g (but), ^ (not appropriate), 
c l gHcg ff (that nature). 

29 
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Explanation: — It is not of that nature 
i. e., the similarity, spoken of in the 
preceding Siltra, is not appropriate; be- 
cause the case is not on all fours with 
the reflected image in the water. 

Water receives the reflection of the 
sun from a distant source and is a 
separate thing from the sun; on the other 
hand the Universal Soul is not at a 
distance from the states of the individual 
soul, and is not different in essence from 
him. So the similitude is inappropriate. 
Even supposing the parallelism to be 
true, the reflected image of the sun is 
found to be disturbed and broken by the 
agitated water. May we not similarly 
expect the reflection of the Universal Soul 
to be equally agitated and affected by 
the limitations of the individual soul ? 

Sutra 20. 

[The objection raised in the preceding 
Sfltra is refuted.] 
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(participating in the increase 
and decrease); (the status 

of participation in increment and decre- 
ment; undergoing distortion and contor- 
tion), (because of the state of 

existence within), (so that 

both the cases may be consistent), ijgw 
(this much). 

Explanation: — The similarity is only 
in point of the participation in the dis- 
tortion and contortion due to penetration 
within. This much is accepted so that 
both the cases may be consistent. 

The instance of the sun and its reflec- 
tion is given only to point out that the 
Universal Soul, though abiding in the 
individual soul, is not affected by his 
changes; even as the sun in the sky 
though seen in water, is not at ali affect- 
ed, like its image, by the agitations of 
water. So far there is similarity between 
the two cases ; and so the comparison 
cannot be considered to be inapt, as it 
is suggested in the preceding Sfftra. 
Moreover, whenever two things are com- 
pared, they are made so only in respect 
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of some particular point or points they 
have in common; but exact similitude in 
all points would mean absolute identity; 

Sutra 21. I 

[A further reason is adduced to refute 
the objection raised in SAtra 19.] 

(as it is found ^0 be so), ^ (also)' 
Explanation: — In common parlance, 
we say that, likeness, between two indivi- 
dual things in certain important point or 
points, is a sufficient grctund for describ- 
ing the one as the other, — for the com- 
parison of one with the other. As for 
• instance, ‘‘This youth is a lion’; the 
expression does not mean that the ' youth 
resembles lion in all respects, but only in 
respect of the .lion’s strength anci 
courage. 

Sutra 22 . 

mentioned ^rs/), ijfnW 
(this much); (only the charac- 

teristics mentioned first), f% ( fpr. 
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(prohibits, denies;, ?i?r: (over'anc. 
above that), (says, declares), ^ 

(also), (something more). 

Explanation: — By the prohibitory ex- 
pression ‘not this, not this’ the Srut: 
denies the two characters, (the visible 
and the invisible forms of Brahma) 
spoken of at the outset, to be the onl} 
characters of Brahma as reflected in 
creation; for the same ^ruti declares 
later on that He is somethingmore — over 
and above the two forms. 

The Brhadaranyaka Sruti (Chap. 11,3 
speaks of Brahma as having two forms— 
visible and invisible; — the visible form 
consists of earth, water and fire; and the 
Invisible form consists of Akasa and air. 
Then again the same ^ruti says ‘No, no. 
He is not this. He is not this’. Now a 
doubt arises as to whether this denial 
amounts to an absolute negation of all 
forms with regard to Brahma. This 
Sfitra clears up the doubt, and says that 
the denial is not an absolute negation of 
all forms, but is only to point out that 
l6rahm,a is not exhausted in those twc 
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forms only; He is something more. 
That this is the real intention of the 
denial is ascertained from the latter part 
of the same Sruti, where Brahma is as- 
certained to be possessed of these two 
forms and also to be something beyond 
these forms. 

For reference as to the two forms- 
vide: — 

“I ^ an# ^ ^ 1” 

(Two forms of Brahma there are in- 
deed, the visible and the iiivisible.) 

Brhad&ra^yaka, Chap. II, 3, i. 

To see that Brahma is not only possess- 
ed of those 4 :wo forms, but also transcend- 
ing those forms, campare: — 

(It is not that Brahma has no other 
form than these two, seeing that He has 
another form, subtler and finer than 
either.) 

Brhadllranyaka, Chap. II, 3, 6. 

Sutra 23. f| I 

[The character of Brahma is discussed. F 
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(that, i. f. Brahma), 'Sjaganff (unre- 
vealed), (^ruti says), (surely). 

Explanation: — Brahma is unrevealed, 
*. incomprehensible, and beyond 
perception by the senses; as Sruti says 
so. (Brahma is never fully comprehend- 
ed, though He may be partially appre» 
bended.) 

For the Sruti vide: — 

“Jf =^1^ wrwr ;iF^f^5rraT 

^ 1 *’ 

(He is not apprehended by the eye, 
nor by the speech, nor by the other 
senses, nor by penance, nor by s^od 
works.) • 

Mu^ydaka-Sruti, Chap. Ill, i, 8. 

Sutra 24. ^ 

[The discussion on the character of 
Brahma is continued.] 

(only, certainly), 
in devout meditation), 

(from Sruti as well as Sm^ti), 
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Explanation: — Brahma becomes ap- 
prehended only through devout medita- 
tion; as is understood both from ^ruti 
and Smrti. 

For the ^ruti vide; — 

(When a man’s heart becomes cleansed 
by pure knowledge, then he, through me- 
ditation, realises Him, the Perfect One.) 
Muindaka-^ruti, Chap. III. i, 8. 
-"Fonthe Smrti vide: — ’ 

“ wr: i 

fit sr>r^ il*^ 

(But by exclusive devotion, O Arjuna- 
I, being revealed in ' this form, am 
capable of being rightly known, seen and 
entered into. ) 

Bhagawat Gttli, Chap. XI, 54. 


Sutra 25 . 





. 4The discussion on the character of 
Brahma is continued.] 
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IJsrto: (that which illumines; the sun); 

(like the sun and the like), 
(also), (similarity), qeRTaj: (ap- 

pearance, revelation, manifestation), ^ 
(also), (in work), (from 

practice), (from practice in 

necessary work; by having recourse to 
practical means adapted to the particular 
purpose). 

Explanation: — There is also similarity 
between Brahma and the sun and the 
like; as in both the cases, the manifesta- 
tion is due to practical means adapted to 
the purpose in view. 

As the image of the sun is revealed by 
catching its reflection in a mirror, or the 
sparks of fire are revealed by strokes of 
the hammer, similarly Brahma is realised 
by practice of devotion. 

Sutra 26. rWlil 

. [The result of realisation of Brahma 
is incidentally stated here.) 
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?rfC: (from this revelation or realisation 
of Brahma, as stated in the preceding 
SAtra), (with the Infinite Being, 

*. e., with Brahma), aai (such), ( 5 lN:, 
as, for), (indication in Sruii). 

Explanation; — By the realisation of 
Brahma, the meditator attains equality 
with Him, the Infinite Being; as there is 
indication to that efiect,in Sruti. 

For reference vide the quotation, and 
its translation, under Sfitra 2, section III 
chapter 1. 

Sutra 27. 

I 

[The discussion on the characteristic 
of Brahma is resumed.] 

(as Sruti expresses the 
two-fold character of Brahma), g (indeed), 
(like the snake and its coils; 
as the snake is related to its coils). 

Explanation: — According to Sruti, 
Brahma stands in two-fold character in 
His relation to the creation, just as the 
snake stands in its relation to its coils. 
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In S4tra 22 it is established that 
Brahma is partially revealed in the form 
of the universe, and partially remains 
unrevealed beyond the creation. The 
creation remains concealed in Him 
during the general dissolution, and 
emerges out of Him again at the dawn 
of creation; just as some parts of a 
snake’s body become closed when it 
twists itself into coils, and become again 
disclosed when it stretches its length. 

Sutra 28. ' 

I 

[ The relation between Brahma and 
the individual soul also is discussed. ] 

( the sun’s rays ), ( the 

support, i. e., the source ), iraiTsrra^ (the 
rays and their source ; the sun and its 
rays ); JraTsai^gn ( like the relation be- 
tween the sun and its rays), m (or rather), 
( hy virtue of their light; as 
in respect of light they are the san^e ). 

Explanation: — The relation between 
the Universal Soul and the individual 
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soul also may be compared in addition 
to, what is stated in the preceding Slitra, 
with that between the sun and its rays, 
to use a better illustration. The sun 
is different from its rays, yet at the same 
time, is the same with its rays; for the 
sun and its rays are both light. Simi- 
larly', the Universal Soul is both dif- 
ferent from and yet the same with the 
individual soul. , 

Sfltra 26 has shown that the individual 
soul attains equality with Brahma by 
meditation; this may lead us to think that 
the two are different entities; but this 
S 4 tra removes such apprehension by 

declaring that the two are also funda- 
mentally :the same entity. 

Sutra 29. \ 

[ An apprehended ob;ection is 
refuted ]. 

! ■ ( as before ), gr ( or ). 

■ Explanation : — If' an objection be 
raised as before (as in Slitra 25, section i, 
chaptet- II), it is refuted; exactly in the 
teaftie way as done there; that is, Btahrok 
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is not completely exhausted in- His 
transformation into the universe. 

Sutra 30. I 


[Siitra 29 is substantiated.] 

(from the denial; because of 
denial), ^ (moreover). 

Explanation: — Moreover, the Univer- 
sal Soul is not infected by the imperfec. 
tions of the individual soul; because 
^'ruti denies such infection. 

For reference vide the ^ruti: — 










^ WTir;ll 


(As the sun, the eye of all individuals, 
does not become affected by visible im- 
purities of external things though touch- 
ing them by its rays\ similarly the One 
Universal Soul, Who is the inner self of 
all beings, does not become affected by 
the %oxxovi% and su/ferings of individuals, 
as He is beyond them.) 

Katha ^ruti, Chap. II, 2, ii. 
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Sutra 31. 

:i 

[An objection is raised that some entity 
must be admitted superior to Brahma.] 

ITOT (superior), (from this; from 
Brahma), : (from 

the expressions of causeway, dimensions, 
relation and difference); (a cause- 
way), (dimensions, a limitation), 

(relation), (difference), amfsn: 
(expressions). 

Explanation: — There must be an entity- 
superior to Brahma Who is under dis- 
cussion ; because ^ruti says, (i) that He 
is a causeway (to lead to something 
■else), (2) that He has dimensions (and 
as such, is limited; indicating thereby, 
that there is something beyond that limit); 
(3) that He has a relation (indicating 
that He must be related to sorrie one 
still higher), and (4) that He is different 
(from some one still higher). 

For the causeway vide: — 
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(He is the causeway, the bulwark 
against chaotic confusion). 

Chhandogya, Chap. VIII, 4, i. 

For the dimensions vide the descrip- 
tion of I 

.(Brahma has four aspects, each to be 
studied under a four-fold division, thus 
making up the number of His aspects 
to be sixteen). 

Chh&ndogya (Chap. IV, parts 5 — 8). 
For the relation vide:— 

.... ^ 

...” 

(Now the Universal Soul is the cause- 
way... reaching this causeway, the blind 
get back their eye-sight.) 

Chhflndogya, Chap. VIII, 4, 1-2. 

{Brahma, as the causeway, forms a 
sort of connection between the individual 
soul and the highest good, sought by 
him through the causeway.] 

For diflference vide: — 

51 ^- 

JRJ5FRFI I*’ 



464 THE VEDANTA PHILOSOPHY 

(All this is filled with the Spirit; and 
that, which is superior to this, is with- 
out form, — without imperfection.) 

Swet^^watara, Chap. Ill, 9. 

Sutra 32. I 

[The objection, raised in the preceding 
Sfitra, is refuted here.] 

(because of the resemblance; 
because He resembles it), g (but). 

Explanation: — There is nothing superi- 
or to Brahma. But he^ is called the 
causeway, because He resembles it in 
a certain respect. He is the support of 
all while crossing over this ocean of the 
world; even as a causeway is a great 
protection (help)" in crossing a canal. 

Sutra 33. 

[The second ground, of the objection 
raised in Sfitra 31, is refuted.] 

(for the purpose of easy con- 
ception), (with the legs). 

Explanation: — Brahma is assumed to 
have dimensions for facility of meditation. 
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As for instance, He is said to have four 
legs (aspects), as successive steps in 
meditation. 

For reference vide the Sruti: — 

... 

(Practise meditation, taking the mind 
as Brahma, — this is the form of worship 
with the aid of the constituents of the 
individual soul, — This Brahma is of four 
feet, namely^ the speech as a foot, the 
chief vital energy as a foot, the eye as a 
foot, and the ear as a foot.) 

Chh&ndogya, Chap. Ill, i8, 1-2. 

Sutra 34. 

[Sfttra 33 is further substantiated.] 

(because of special place 
or locality), (like the light and 

the like). 

Explanation: — As the light, the sky, the 
air, and the like, through their special 
relation, become specialised; so Brahma, 
limitless in Himself, is taken to be of a 

30 
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limited size, used as a symbol, for the 
purpose of meditation. 

Such symbolical conception or locali- 
sation of all-pervading Brahma, for the 
purpose of meditation, cannot affect His 
infinity which is His essential character 

Sutra 35. I 

[The third ground of the objection 
raised in Sfltra 31 is refuted.] 

(as it becomes reasonable), 'g 

(also). 

Explanation : — That Brahma forms a 
sort of link between the seeker and the 
goal sought for, is also reasonable, and 
does not' indicate that the goal is a 
different entity from Him ; for He Him- 
self leads the seeker to Himself. 

Sutra 36. I 

[The last ground of the objection raised 
in Sfltra 31 is refuted.] 

Han (similarly, moreover), (any 

other), (prohibition, negation), 

(as there is the negation of 
any other entity than Brahma). 
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Explanation: — Moreover, there is no 
entity other than Brahma; for^ruti 
would not admit the existence of any 
entity other than, and superior to 
Brahma. 

The text JTfrRHT 

” quoted by the objector 
under SAtra 31 of this section, should 
therefore be understood to mean, that all 
this universe is filled with the Supreme 
Spirit Who is without any form and 
without any imperfection, and transcends 
the creation; so' there is no room for the 
supposition that there is any other 
Being higher than the Highest. 

For reference vide the ^ruti*: — 


“will ’Ti i€i%!t, i” 

[To Whom there is none superior 
to whom there is none equal )|, 

Swet^watara, Chap. Ill, 9. 


Sutra 37. 







[That Brahma is all-pervadiug is 
firmly established here.] 
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(by this), (all-embrac- 
ing character) ; (extent) ; 

(from the statements of ^ruti 
regarding His extent, etc.) 

Explanation ; — By the conclusion arri- 
ved at in the preceding Sfltra^, that 
there is none superior or equal to 
Brahma, His all-embracing character is 
conclusively established. This is known 
from the expressions of ^ruti regarding 
extent, etc. 

For reference regarding the extent of 
Brahma vide: — 

■ijJ 5^^ ^ I” 

(All thjs is filled with that Spirit.) 

(All this is Brahma). 

Sutra 38. Vfmm 3^: I 

[Another characteristic of Brahma is- 
established.] 

(fruit, effect, result), *!rcr: (from- 
Him), gqtTH: (because of reasonableness,, 
as it is reasonable). 

Explanation: — From Brahma -iiiliivi- 
dual souls receive the reward of Ihfeir 
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t 

actions according to their merit. This is 
quite reasonable ; for Brahma is the 
Lord of all, — All-powerful and All- 
knowing. 


Sutra 39. I 


[The preceding Sutra is strengthened 
on the support of ^ruti.J 

(from the declaration of Sruti 
to that effect), ’q (also). 

Explanation: — That Brahma is the 
Giver of the reVard of works is also 
proved from the declarations of ^ruti to 
that effect. 

For reference vide the iSruti :* — 

^ ^rR*Tr>S5IT% l” 

(This indeed is the Great Ever-living 
Self, the Provider of food, Giver of 
wealth). 

Brhadtra^yaka, Chap. IV, 4, 24. 

“ ’TO f% ” (It is He alone, 

Who is the Giver of bliss). 


Sutra 40. 





[An objection is raised to Siitra 38.]. 
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(practice of religious duties ;■ 
pious act ; merit produced from pious 
actions ; hence religious merit), 

(the sage Jaimini, the author of the 
P£irva Mim&.ns 4 philosophy), ^rPisr (there- 
fore; i. e., on the same grounds as stated 
in Sutras 38 and 39; i. e., on the logical 
and scriptural ground). 

Explanation : — The sage Jaimini thinks 
that on the same grounds as stated in 
SHtrai 38 and 39, 2. e., on the logical and 
scriptural ground, religious merit is the 
sole giver of the fruits of works. 

Just as cultivation and other incidental 
labour are' the giver of the harvest, so 
the religious merit, arising from sacred 
rites, is the dispenser of the fruit of 
actions, without any interference from. 
Brahma. Sruti also instructs to practise 
sacrifices for the purpose of attaining 
heaven. 

For reference vide; — 

(He, who is desirous of the heavenly 
world, has to perform sacrifices.) 



CHAPTER III — SECTION II. 471 

Sutra 41. ^ ^ 



[The view expressed in SAtra 40 is 
refuted by citing a contrary one.] 

gsef* (the former; t. e., the Lord as the 
Giver of the fruit of actions), g (but), 

(the sage Badarayaija, the framer 
of the Sdtra^), (as he assigns 

a reason for it.) 

Explanation : — But the sage Badara- 
ya^a, the framer of the Siitra^, holds, that 
the former, *.^.,the Lord, is the Dispen.ser 
of the fruit of actions ; as ^ruti clearly 
states that all rewards, — whether heaven 
or union with Himself, — come from Him. 

For reference vide : — ■ 

I*’ 

(He takes one to a purer world by 
virtue of one’s piety.) 

Also vide : — 

(He gives Himself away to whom- 
soever He chooses.) 

Katha-^ruti, Chap. I, 2, 23. 



The Vedanta Philosophy. 

CHAPTER III. 

SECTION III. 

SKETCH. 

The framer of the S^ltra^ now sets 
himself to ascertain the end and aim of 
the Vidy&.i' (meditations) as prescribed 
in ^ruti. 

In this section AchSrya B&dar&yana 
concludes that most of the meditations 

r 

prescribed in the Upanishadj, have for 
their object the knowledge of Brahma; 
they differ only in form but not in sub- 
stance, their final goal is the attainment 
of eternal bliss; and one meditation is as 
good as another for achieving beatitude, 
^ruti teaches us to meditate on Brahma, 
either directly or through the medium 
of some Pratika (symbol), such as sun, 
Akfb4a,mind, Pribna, the spirit dwelling 
in the eye, the empty space within the 
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« 

heart, the Pranava, ( the word ‘Om’ ) or 
the like; we are taught to search for and 
worship Brahma in and through them, 
yet taking care at the san.e time, that 
they must not usurp His place: with this 
end kept in view we must, while fixing 
the mind upon them, hold fast to the 
divine attributes, His omnipotence, His 
omniscience,H is omnipresence, H is bliss- 
fulness, His moral government of the 
universe and so on. The Vidyui appear 
to be different Qnly for the difference of 
the symbols, but the goal everywhere is 
the same. There are attributes of 
Brahma found in conimon in spme of the 
Vidyaj; and that the meditator should 
not look upon himself as a distinct entity 
from Brahma, is also a sifie qua non. So 
in a process of meditation on Brahma 
the three things found common in all the 
VidySi, are to be borne in mind; namely 
(i) the ultimate aim is to be the attain- 
ment of the highest bliss, by the realisa- 
tion of Brahma with or without the aid 
of the symbols; {2) the attributes com- 
monly taught in all the Vidy^^ such as 
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immutability, blissfulness, purity, omni- 
potence, omniscience, omnipresence and 
the like, invariably are to be associated 
with the conception of Brahma; (3) the 
meditator is to think himself as one with 
Brahma and must worship Brahma as 
his own Higher-self 

Shtrar 1-5 show, by refuting the 
plausible objections which mi ay arise 
from some passages of ^ruti; that all the 
different processes of meditation, pre- 
scribed by the Upanishadi aim at the 
realisation of one and the same Lord of 
the universe, and therefore in every form 
of m.editatipn all His essential attributes 
are to be included in the meditator’s 
conception of Brahma. 

Shtrai- 6-9 show, that though the same 
Supreme Being is presented before the 
meditator, the attributes, under which He 
is to be conceived may differ in different 
meditations, even when the meditations 
bear the same name in the ^rutir. As for 
instance, the Udgitha VidyS, of the 
Chh&ndogya is quite a different thing from 
the Udgitha Vidy& of the Brahadfiraniyaka. 
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SAtra lo states that there should be 
no mistake in the ide ntity of the Prfia 
Vidya. as taught in Chhandogya, Brha- 
d&.ranyaka and Kaushitaki. 

SAtraf 11-17 teach that ail the essential 
attributes of Brahma, freed from all 
limitations, should be conjoined together 
and used as a whole, in the conception 
of Brahma in every Vidyu, even where 
the attributes are not expressly men 
tioned. Figurative expressions such as 
the possession,' by Brahma, of the headi 
the wings and the like, recommended for 
facility of concentration should not form 
part of the conception everyh’here. 

Sritra.'!- 18-23 discuss the interpreta- 
tion of a few passages dwelling upon 
som.e forms of meditation and point out 
what details are to be associated with 
and what details to be dissociated from 
particular meditations. 

S^tra 24 points out tljat the Purusha 
Vidyft of Chh&ndogya is quite dififerent 
from the Purusha- Vidy& of Taittiriya. 
though they pass by the same name. 
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S4tra 2 5 says that any specific prayer 
for the fulfilment of a worldly desire is 
to be dissociated from the process of 
meditation on Brahma. 

Sfi-tra^ 26-31 prove that after perceiv- 
ing the Lord, the meditator gets rid of 
his virtues and vices, attains an excellent 
state of oneness with Him, and does not 
return to this world again. 

Sfitra 32 shows, that though generally 
a man, after attaining Brahma, does not 
return to this world, ypt persons as 
Vasishtha and others, who are commis- 
sioned with some particular duty, such 
as the promulgation of the Veda^ and 
the like, continue to live in, or return to 
this world, until that duty is accom- 
plished. 

Sfi.trai’ 33 and 34 deal with the Akshara 
Vidy&, i. e., the process of meditation on 
Brahma in His transcendent aspect (vide 
Sfi.tra 24, Sec. IV, Chap. I), where all 
His negative attributes, such as immor- 
tality, sinlessness and absence of imper- 
fections, death, sorrow, taste, odour, etc., 
are to be cumulated as a whole; and to 
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these negative attributes, the positive 
qualities, such as consciousness, blissful- 
ness. omniscience, etc., are also to be 
added, as belonging to the Lord. 

Sutraj 35-39 discuss different Vidyfu- 
from different ^ruti^, — such as the 
Satya-Vidya, the Dahara-Yidya, etc., — 
and show that their common object i.s 
the attainment of the Universal Soul. 

Siitra 41 says that a meditation, which 
is prescribed in connection with a sacri- 
fice, is not a compulsory concomitant ot 
that sacrifice. ' 

Siitra 42 states that the attributes of 
Brahma, abstracted from Him, are not to 
be meditated on, as apart fr5m Brahma. 

Slitrai 43-50 show that the fires men- 
tioned in the Brhadiiranyaka ^ruti are not 
for sacrificial rites, but are for meditation. 

Sfitraj 51-52 say that at the time of 
meditation the individual self of the 
meditator is to be contemplated, as in a 
state of perfect emancipation, without 
any difference from the Universal Soul. 

Sfftray 53-56 show' that the meditations 
are not fundamentally- different, seeing 
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that the common object is the attain- 
ment of Brahmahood; the difference in 
some cases, is verbal and in others 
nominal or formal; as each of them 
teaches different sets of the Lord’s attri- 
butes. In the Vai 4 w&nara-VidyA pre- 
ference is to be given to the meditation 
on the Universal Soul in His entire form 
(in the Vai^w&nara-Vidya, heaven, sun, 
space, earth, etc., figuratively repre- 
senting the different limbs of the Lord, 
should be taken in their aggregate, while 
meditating on the Universal form of 
Vai^wSnara, the Lord in His entirety.) 

Sfitrai 57 and 58 teach that one has to 
select, at his option, any one of the 
Vidyltj for practice and to hold on to it 
until the realisation of the Universal 
Soul is completed. But in cases of 
aiming at ulterior objects, such as 
worldly aims, a person may follow one 
form of prayer of that kind, or more, 
according to his desires. 

Sfftrai 59*64 show that the Karm§,figa- 
Vidy&5 are meditations connected with 
sacrificial rites, . and that though they 
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are taught to be performed, in some 
places, along with the sacrifices themsel- 
ves, they are not essential parts of the 
latter; but when conjoined with rites, 
these Karmanga-Vidyaj materially add 
to their value. 

— o — 

Sutra 1. 

I 

[There are many expositions of 
Brahma in Sruti; as for instance, in some 
^ruti He is ejspounded as Vaisw&nara 
■(the Universal Manhood), in another He 
is shown to be Prana (Life) and so forth. 
Now a doubt may arise as to whether 
these expositions are different or they 
all aim at one and the same thing. This 
Siitra clears up the doubt.] 

(exposition of Brahma 
in all the Vedanta texts) ; (in- 
junction etc.), (as there is no 

difference) ; (as there is no 

difference in the injunctions, etc.). 

Explanation: — The expositions in all 
the SrutL are materially the same, and 
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they all point to one and the same pur-r 
pose of Brahma-worship, though in 
different shapes adapted to the capacity 
of the meditator ; for there is no differ- 
ence in the injunctions about meditation, 
/. e., all the injunctions purport to say 
that Brahma is to be meditated upon. 
So the object of those expositions and 
of meditations is one and the same. 

Sutra 2. 

[An objection to the preceding Stitra 
is raised and refuted.]! « 

(because of different things 
worshipped in the different forms of 
meditation' prescribed m Sruii), sf (not ; 
the object of meditation is not one and 
the same), (this), (if) ; H (no, we 
contest the objection), (in a cer- 
tain mode of worship), (even). 

[The Shtra consists of two parts, 
namely, an objection and its reply. The 
objection is: the reply 

is— ?r, cK^wfu]. 

Explanation. — If it be objected that 
because of the multiplicity of expositions 
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and forms of meditation, and also be- 
cause of repetition of one and the same 
exposition and meditation in the same 
^ruti, the object of those expositions and 
meditations is not one, but as many as 
there are expositions and forms of medi- 
tation; then the reply is, that the objec- 
tion is groundless, because sometimes to 
suit the capacities of different meditators, 
and sometimes to recapitulate a 
discourse, different wordings of the 
same meditation and consequent repeti- 
tions in the same Sruti are allowable; 
and in such cases all the details are not 
filled in, and some are left out to be 
understood, and yet they are recognised 
and admitted to be the same Vidyft (form 
of worship). 

Sutra 3. ^ 

[An apprehended objection, based on 
a statement of the Mundaka ^ruti, is ex- 
plained and refuted], 

31 
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(for the sake of the study of 
^ruti), Hsrra (on the same account; that 
injunction being insisted upon), sr (not; 
there is not a difierent object of medita- 
tion), 1 % (because), (in the book 

named SamS,ch 4 ra containing the rules 
for the performance of Vedic rites), 
(because of the special quali- 
fication for the Atharvanic students), ’g 
(also), (like the rule of the seven 

libations, namely Saurya, etc.), ^ (also), 
(that rule holds good). 

Explanation: — From the speciality of 
the condition prescribed in the Mun,daka 
^ruti for its study, we infer that there is 
no difierefice in the object of worship 
taught in the ^ruti; because the same 
condition is laid down, also in the book 
of SamS.chara, to be fulfilled only by the 
Atharvanik students for the prerogative 
to acquire the knowledge of Brahma, 
j ust like the rule of the seven libations, 
namely Saurya etc. 

The injunction in the Mundaka 
Sruti (Chap. Ill, 2, 10), to observe the 
rite of carrying a fire-vessel on the head 
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as a condition preliminan 10 the study 
of the same, does nut indicate any 
difference about the object of worship 
(which is Brahma), instructed therein, 
because this practice is also enjoined in 
the book of Samachriva (which contains 
rules for the performance of Vedic rites) 
where it is prescribed to be observed 
only by the Atharvanic students, and 
not by any others, and so students other 
than the Atharva^ici' (including the 
Mundaka branch) are not required, by 
the injunction, to carry a fire-vessel on 
their heads, as a preliminary to the 
study or practice of the Brahma- Vidyii 
taught in the Mundaka Sruti. This is 
just like the injunction of Sava or se\ en 
libations to one fire, which is exclusiveh 
prescribed for the Atharvanic branch 
and not for other branches. 

For reference of the Mundaka-Sruti 
vide: — 


1” 
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(This form of the worship of Brahma 
is to be taught to those only, by whom 
the rite of holding a fire-vessel on the 
head has been duly performed). 

Mundaka ^ruti, Chap. Ill, 2, 10. 

Also vide: — 1” 

(A man who has not gone through 
this rite, is precluded from studying this) 

Muj^idaka, Chap. Ill, 2, ii. 

This last statement clearly points out 
that it is a preliminary condition of study 
and not of worship. 

Sutra 4, 

(An argument in support of Sfitra i is 
adduced]. 

^a|g fcl (Sruti shows), ^ (also). 

Explanation: — Srutialso directly shows 
the unanimity of all the different forms 
of meditation which lead to the knowledge 
of Brahma. 

For reference vide the quotation, with 
its translation, under Sfitra 4, section i , 
Chap. I. 
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Sutra 5. 

[A deduction is made from the four 
preceding Stitra^]. 

(combination), (as 

there is no difference in the purpose, 
— purpose; ^et^; - no difference), 1^- 
%f 5 R^ (analogous to the subsidiary rites 
of the main injunction), WR (in tbe 
case of equality; the forms of meditation 
being the same In effect), ^ (also) 

Explanation: — The meditation pre- 
scribed in all the grutu, bein^ the same 
in effect, a combination of all the attribu- 
tes of Brahma occurring in the different 
forms of meditation has to be made in 
each particular form, as there is no 
divergence among them about the pur- 
pose. The case is analogous to the 
subsidiary rites of a chief injunction 
about a particular sacrifice, such as the 
Agnihotra. [The Agnihotra, mentioned 
in different texts, is one and the same 
ceremony, and therefore the different 
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complementary rites prescribed in dif- 
ferent texts, have to be combined inlO' 
one whole and thus to be observed every- 
where in the performance of the Agni- 
hotra]. 

Sutra 6, SRrSJR# 

[Now a discussion is introduced on the 
processes of meditation. ^ Though the ob- 
ject of meditation is the same (Brahma) 
in every case, the processes even when 
bearing tjie same name, may differ. 
Two distinct processes may go by the 
same title in different ^rutij. In the 
present Siitra the meditations known as 
the Udgltha Vidy& in the Brhad&ra^yaka 
and the Chh&ndogya Srutij are taken up * 
for discussion, and proved in Slitra 7 to 
be two distinct processes, although they 
are styled “Udgltha Vidy&” in both the 
^rutij. They are suggested in this 
SAtra, to be one and the same by way of 
objection, -which is refuted afterwards 
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from the standpoint of the framer of the 
Stitra^.] 

{there is difference between 
the two), {as zs evident from the 

wording of the grutw), (this), 

(if); SI (no, it is not so), tiftipri?! (because 
the opening of the clauses in the two 
8rutu is similarly worded). 

[The Sfl.tra consists of two parts, 
namely, a supposed objection to the 
objector’s view and its refutation by the 
objector to strengthen his case. The 
supposed objection is : — ajs?RI?tiT 
and the reply is ; — 5{, ]. 

Explanation: — If it be argued that the 
form of meditation (known as the Udgitha 
Vidyft) in one (Brhadaranyaka Sruti), is 
different from that in the other (Chhfin- 
dogya), as is evident from the wording 
of the two Srutii ; then the reply is, — no, 
it is not so, the process of meditation is 
the same in both the Srutw, for there is 
no difference in the introduction to the 
description of that form of meditation in 
either Sruti. 
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Regarding the description of the 
Udgitha form of meditation it is found 
in the Brhadiranyaka Sruti that the 
deities asked PrSna to pray for them; 
while in the Chh^ndogya Sruti it is found 
that the deities meditated on Prlbija itself; 
so it may be objected that the form 
of meditation is different in the two 
^rutu. By way of reply it may be said 
from the standpoint of the objector, that 
the difference in wording is practically 
nil; as the introduction 4 o the Udgitha 
Vidyi is the same verbatim in both the 
Srutij : the Devaj at first contemplated 
to win victory over the Asura^ with the 
help of the Udgitha (prayer by songs) 
and the Udgitha meditation was had 
recourse to. 

This Udgitha meditaton is described 
in the BrhadSranyaka ^ruti (Chap. I, 3) 
and also in the Chhftndogya ^ruti 
(Chap. I, 2), as follows : — 

The nobler and higher propensities of 
the Indriyaj quarrelled with the baser 
and lower propensenties. The former 
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are termed as Dewa^ and the latter as 
Asura^. The Dewa^ determined to get 
the better of the Asuraf by singing the 
Udgitha hymns (a loud sonorous prayer 
prescribed in the Sama-Veda), So they 
sought the assistance of the vari ous 
Indriyaj to help them with the Udgitha; 
but the Indriyai were defiled by the 
Asurar who had soon discovered their 
weaknesses and vulnerable points. The 
description so far purports to be com- 
mon in both the ^rutii; but henceforth it 
diverges. The BrhadS.ra5yaka describes 
that the Dewaj- at last applied to PrAija, 
who sang the Udgitha and won for them 
victory over the Asuraj; while the 
Chhandogya says that the deities medi- 
tated on PrAjja itself as the Udgitha, and 
in consequence were able to defeat the 
Asurax ; but there is no statement in the 
Chhandogya that PrAija sang or was 
asked to sing the Udgitha for them. 

For reference vide: — 

(We shall be victorious by the help of 
the Udgitha prayer). 
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BrhadS,raijyaka, Chap. I, 3, i. 



( They — the deities — performed the 
Udgltha; they said ‘By this we will 
defeat them.’) 

ChhSndogya, Chap. I, 2, i. 

^ 5tF!j 


( Then they — the deities — said to 

Pr^na, ‘Do thou sing for us’ ; ‘so be it’ 
said Prina and sang for them). 
Brhadflragiyaka, Chap. I, 3, 7. 

( Then, they — the deities — worshipped, 
as the Udgitha, that which is Prlbna). 
Chhfi.ndogya, Chap. I, 2, 7. 

Sutra 7. ;r ^ 


[The objection raised in the preceding 
S4tra is refuted.] 

(no,, the Udgltha meditation is not 
the same in the two ^rutu), gr ( it would 
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be more correct to say), (a's the 

subject-matters [Udgitha] in the two 
Sruti^ are different), 

(just as the meditation on Brahma in the 
light of the Highest and Greatest Being 
is different from other similar forms of 
meditation in Chhiindogya.). 

Explanation: — It would be more cor- 
rect to say, that the Udgitha meditation 
is not the same in the two ^ruti^, namely 
the Brhad&ranyaka and the Chhandogya, 
because the subject-matters are differ- 
ent, just as there are, in the same 
Chhdndogya Sruti, various forms of medi- 
tation, which, in spite of having the 
Supreme Being for their sole object 
differ from one another, owing to the 
difference of attributes assigned to Him; 
some meditations speak of His highest 
attributes transcending the universe, 
while others only mention His imma- 
nent aspect, such as is manifested in 
creation. - 

In the description of the Udgitha 
form of meditation in the Chh&ndog>’a 
^ruti, after enunciating the proposition 
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that one should meditate on the word 
‘Om’ as the Udgitha, it is stated that the 
deities performed the Udgitha ; but 
‘Om’ which is only a part of the whole 
Udgitha is prescribed in the Chh&,ndo- 
gya to be worshipped in the light of 
of Pr^a ; whereas in the BrhadS,rag.yaka 
^ruti, without mentioning any special 
mark, the Udgitha, as a whole, has been 
proposed to be worshipped in the light 
of Prfb^a ; and owing to this difference 
of proposition there is consequent differ- 
ence of process. So, for this difference 
of proposition and process, the forms of 
the same Udgitha worship as taught in 
the two ^rutU, are different. Such 
difference is also found in various other 
forms of meditation taught in the same 
S ruti ; as for instance, in the same 
Chh&ndogya ^ruti, where though the 
object of meditation is always the same 
that is, the Universal Soul, yet there is 
difference in mentioning the attributes 
of Brahma variously described in the 
different VidylU-. 
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In short, though the object of medita- 
tion taught in all the Upanishad^ is in- 
variably the same, t. e., Brahma, the 
forms of meditation are various to suit 
the capacities and likings of the medi- 
tators, the attributes predicated being 
different. 

For reference regarding the medita- 
tion on the word ‘Om’ as Udgitha vide 
the Sruti : — 

(One is to mejjitate on the word ‘Om’ 
as the Udgitha). 

Chh^ndogya, Chap. I, i, i. 

Sutra 8. 5 

[An argument against the preceding 
Sfftra is refuted.) 

(because of the name ; because 
of the identity of title), (if); ?iHjthat 
objection), (has been replied to), 

(is), g (moreover), Hg (that), ’qfr (also). 

[This Sfftra consists of two parts, 
namely, an objection and its reply. The 
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objection is;— ; and the reply 
is ?T?r ^3^^% g ]• 

Explanation: — If it be said, that be- 
cause of the identity of the title (Udgltha) 
the forms prescribed in the two Srutij, 
referred to in Stltra 6, are identical; 
then the reply is that the argument has 
already been met in the previous Stltra 
by showing that they are not so, because 
of the difference in the proposition. More- 
over, identity of title is also found even 
in quite separate sacrificial performan- 
•ces; as for instance, the term ‘Agnihotra’ 
is indiscriminately applied to ;— (i) the 
daily Agnihotra, ( 2 ) the fortnightly 
Agnihotra and (3) the Solstitial Agni- 
hotra. 

Sutra 9. I 

[Stltra 7 is elaborated here.] 
cjjTW ' (because it extends throughout the 
whole system of the Udgltha meditation 
as described in the Chh&,ndogya Sruti) 
^ (also), (consistent). 

■ Explanation: — In Chhflndogya the 
prescription of 50m’ for meditation, with 
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which the Vidy& opens is carried thfou* 
ghout all the forms of the Udgitha me- 
ditation, vis.^ (in relation to the 

meditator’s own self), (in rela- 

tion to the presiding deities) and 

(in relation to the world outside) 
etc., — as taught therein; so it is but 
consistent to hold that a part of the 
Udgitha, namely this ‘Om’, is to be 
looked upon as the symbol of Prana in 
all the Udgitha meditations of the 
Chh^ndogya. On the other hand, the 
Brhadaranyaka* Sruti teaches that the 
entire Udgitha, from the beginning to the 
end, should be regarded as the symbol 
of Prana. This vital point makes a 
fundam.ental difference between the two 
Udgitha Vidyiu prescribed in the two 
^ruti^. So the forms of the Udgitha 
meditation are different in the two 
gruti^, although the name happens to 
he the same. 

Sutra 10. I 

. .[A concrete instance, on the general 
principle of Shtra 5, is cited.] 
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(because of absence of differ- 
ence in the two ^rutb ; because there is 
no difference anywhere in the two 
^ruti^ as to Prdna being tlie best and 
oldest), (in another place ; in the 

Kaushitaki-Upanishad), ^ (these quali- 
ties of the Indriya^). 

Explanation : — In the colloquy among 
the Indriya-y in Brhad^rarjyaka and 
Chh&,ndogya, Pr^na is held out to be the 
object of meditation, as it occupies the 
foremost and highest position among 
them ; and the speech and the other 
Indriyay have been stated to have their 
respective powers (of uttering words and 
so on) borrowed from Pr&ija ; but in the 
description of the Indriyaj in the 
Kaushitaki-Upanishad, their respective 
powers have not been shown to be 
borrowed from Pr^na. This omission 
need not make any difference between 
the two expositions ; and the defficiency 
of the Kaushitaki should be made up by 
the fuller statement of Chhfindogya and 
Brhad&rajjyaka, Pr^^a should be credited 
with all the respective powers attributed 
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to the special Indriya^, who fail to 
retain their separate existence in the 
absence of Pr&na, which is pre-eminently 
the foremost and highest among them, 
the speech and the other Indriyai being 
all subordinate to, and dependent on it. 

For reference as to the superiority of 
Prana, vide: — 

Chhiindogya, Chap. V, i, i. 

I" 

Brhadara^iyaka, Chap. VI, i, i. 

(Pr&ija, the chief vital energy^ is indeed 
the foremost and highest). 

For reference as to Prilna- being the 
ultimate source of the powers of the 
Indriyaj, vide: — 

Brhad&ranyaka, Chap. VI, i, 14. 

mi srf^sr-^O^ ” 


32 
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Chh&ndogya, V, i, 13. 

(Thea the speech said to Prdna, ‘This 
ability of uttering words, to overcome 
others, which appears to appertain to 
me, does really belong to thee’; then the 
eye said, ‘This power of sight for giving 
fixity and stability to things in general, 
which appears to appertain to me, is 
really thine’). 

For reference in the KausMtaki, vide 
chapter II, 9 A of the same. 

Sutra 11 . I 

[The attributes of Brahma, which are 
acceptable, in ail forms of divine medi- 
tation as shown in Sfitra 5, are being 
clearly stated]. 

(Blissfulness and other similar 
attributes), traivret (of the Supreme Spirit). 

Explanation: — Blissfulness and other 
similar attributes of the Supreme Spirit, 
such z^s pure conscious^ss, oi nniscie nce, 
omnipreseiice (in the form of the Great 
Ego residing in every individual) are 
to be culled together everywhere in the 
meditation of Brahma. 
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Sutra 12. 

^^TPTwTf 

[The discussion commenced in SAtra 1 1 
is continued, stating here as to which 
of the attributes are not to be culled 
together in every form of meditation]. 

(Joy being His head and 
so on), ^cnfir; (non-acceptance; not ac- 
ceptable everywhere), ag^UTci'xi^ (in- 
crease and decrease; fluctuations), 1% 
(because),^ (indifference; owing to the 
attribution of different limbs to Brahma), 

Explanation: — In the Taittiriya i^ruti 
Joy is stated to be the head, of Brahma 
in the description of a form of medita- 
tion; the attribute of having joy for His 
head and such other attributes are not 
acceptable in every form of meditation 
on Brahma; as attributing limbs to 
Brahma would render Him liable to 
fluctuations. 

For reference vide: — 

Ian:” (Joy itself is His 

head). 

Taittiriyopanishad, Chap. II, 5, i. 
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Sutra 13. 

[The previous discussion is conti* 
nued]. 

(the other attributes mentioned in 
Stltra ij), g (but), (because 

of common purport). 

Explanation: — The attributes other 
than those alluded to in Stltra 12, i. e., 
the attributes mentioned in SAtra ii,. 
are acceptable everywhere, because they 
have a common purport, they being; 
inherent properties of iSrahma. 

Sutra 14. W5RT- 

[ The previous discussion is conti- 
nued]. 

(for the purpose of divine 
meditation), Tr^arsTTfffgT?! (as there is no 
other necessity). 

Explanation: — The attributes, such as 
‘Joy itself is His head,’ stated in 
Siitra 12, are used for the purpose of 
setting one’s heart upon meditation on 
Brahma; because they serve no useful 
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purpose other than meditation,— they 
are not the inherent qualities of 
Brahma. 


Sutra 15. I 

(An argument in support of SAlra 14, 
is adduced], 

^rrsRI^Ifr {because of the word ‘Atma', 
— Self), «gr (also). 

Explanation; — The attributes, spoken 
of in Si\tra 14, are only for the facility 
of meditation on Brahma, as also can be 
understood from the word ‘Atmil’ (Self) 
being inserted there . 

From the expression ‘Bui there is 
another, the Inner Self’ in the same 
passage of the Taittiriya ^ruti, where 
the expression ‘Joy itself is His head’ 
referred to in Sutra 12, occurs, it 
appears that the head, the wings and the 
like cannot be the true adjuncts of Self 
but are attributed to Him, merely for 
■convenience of the meditator. 

For reference vide: — 
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(Rut there is another Self, in the back 
ground, Who is ‘Anandamaya’ — the Bliss 
Immense). 

Taittiriya, Chap. II, 5, i. 

Sutra 16. 

[It is proved that the word ‘Atm^’ of 
S 4 tra 15, stands for the Universal Soul]* 

'sSTcfTOftfk: (The choice of the word 
‘Atmfl’; the word ‘Atmi* is chosen to 
mean the Universal Self), (as in 

another ^ruti, namely The Aitareya 
^ruti), (because of a subsequent 

expression). 

Explanation: — The word ‘Atm^’ in the 
Taittiriya ^ruti, referred to in Stitra 15 
is chosen there to mean the Universal 
Soul, as it is used in the Aitareya 
^ruti; this is also understood from a 
subsequent expression in the Taittiriya. 

The word ‘Atmi,’ in the passage of 
the Taittiriya ^ruti referred to in 
Sfltra 15, indicates the Universal Self, 
as the same word occurs in a passage of 
the Aitareya ^ruti in the same sense. 
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In the Aitareya Sruti there is -the 
passage: — 

(At first there existed the only One 
Self, nothing else stirring; He desired 
‘Let me create worlds’): and the Tait- 
tiriya ^ruti also subsequently states: 
“He desired ‘I will be many’ ” (vide the 
quotation and its translation under 
Sfitra 17, Sec. I, Chap. i). From this 
subsequent exp:;ession about the Univer- 
sal Soul in the Taittiriya, it is clearly 
shown that the word ‘Atmil’ indicates 
the Universal Soul. 

Sutra 17. 

[An objection to Sfitra 16 is raised 
and refuted]. 

(because of connection), ffn 
(this), (if), setTN (it is so; it does indi- 
cate so), (because of ascer- 

tainment). 
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fThe Sintra consists of two parts, 
namely an objection and its reply. .The 
objection is: — ffH ; the reply 
is:— ^ 

Explanation; — If it be objected that 
because of its connection with the pre- 
viously described objects, such as Prli^a, 
mind, Anna (food) etc., which are evi- 
dently material things the word ‘AtmS,’ 
used in the Taittirlya does not imply 
the Universal Self; then the reply is: — 
The word *Atm&,’, though previously 
applied to Pra^a, Anna and other objects 
quite -different from Brahma, is really 
meant to indicate Brahma, Who is resid- 
ing in them. 

The Sruti begins the teaching with the 
•description of Brahma; and therefore the 
term ‘Self,’ occuring in the successive 
statements — that ‘Self is all-Pr&na, and 
that ‘Self is all-Bliss’ etc., also, and being 
used in that connection must indicate 
Brahma. 


For the passage at the beginning of 
the text vide; — 
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(One, who knows Brahma, attains the 
Highest, in this respect it is said ‘Brah- 
ma is Truth, Knowledge and Infinity*). 

Taittiriya (BrahmavalH), Chap. II, 1,2. 

For reference as to the Self as all- 
Praiia, vide: — 

^T 5 RT (There is an- 

other, the Inner-Self, Who is all-Pr&Tja). 

Ibid, Chap. II, 2, 3 . 

For reference as to the teaching of 
meditation on the self as all-Pra^a, in 
the light of the^Universal Soul vide: — 

(Those, who worship Priija as 
Brahma, live the fullest term.of life). 

Ibid, Chap. II, 3, i, 

For reference as to the seif as all- 
Bliss, vide; — 

(There is another, 
the Inner-Self, who is ail- Bliss). 

Ibid, Chap. II, 5, i. 

Sutra 18. qdi H ^ * 

[The framer of the SAtra^ now decides 
various doubtful questions about dif- 
ferent forms of meditation]. 
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(being enjoined as a pre- 
liminary rite), {this new idea ; a 

new character given for the first time). 

Explanation: — Sipping water immedi- 
ately before and after a meal, is to be 
regarded in Prana-Vidy^ (as enjoined in 
the Brhad^ra^iyaka ^ruti) in the light of 
a kind of clothing meant for Pra^ia 
which stands for Brahma in that form of 
meditation. The prevailing practice of 
sipping water before and after a meal 
is in obedience to the teaching of Smrti 
which borrows the idea from the Brha* 
d&,ra5Lyaka ^ruti, and this ^ruti gives 
for the first,, time a new character to the 
act of sipping water as a preliminary to 
and a sequel to the act of eating a meal 
and teaches that the naked Pr^na is 
thereby clothed. This new idea is an 
integral part of Pra^^a Vidy& and must 
be associated with that form of worship, 
no matter whether the worshipper 
actually sips or not; and this sipping of 
water need not form a part of any other 
meditation. 
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In the Brhadaranyaka Sruti, on' the 
occasion of the discussion of Prsiga- 
Vidya (/. e,, the meditation on Praija, 
the chief vital energy in the light of 
Brahma), there are instructions, (i) to 
take a sip of water at the beginning and 
at the end of a meal, and (2) to regard 
this sip as a covering for Priiija. Now 
the question arises as to which of the 
two instructions is to be accepted as the 
special injunction here (whether the 
very act of taking a sip of water, or to 
regard the sip as a covering for Pr&^ia, 
or both). The S'&tra says that to con. 
ceive the water as a covering for Pr&ija 
is the special injunction herej as this is 
enjoined here for the first time, whereas 
the practice of taking a sip of water, is 
merely a repetition of w-hat is frequently 
prescribed in Smrtij in connection with 
every act of worship or religious rite and 
as such requires no special injunction here. 
For reference vide; — 

j’* 
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(The learned take a sip of water when 
they are about to take a meal, and after 
the meal also they take another sip of 
water, and they conceive that they are 
•clothing the naked PrUna thereby). 

Brhad^ranyaka, Chap. VI, i, 14. 

Sutra 19. I 

[A corollary to SAtra 5 is proved], 

(in the same; in the different 
^ruti^ of the same school), (thus 
all the attending particulars have to be 
culled together), ^ (also), (as 

there is no difference). 

Explanation; — In different iSrutu of 
the same branch the attending particulars 
of a special form of meditation have to be 
•culled together in each description of 
that meditation in the different ^rutw; 
as there is no difference in that form o 
meditation prescribed in those ^rutu, 
at least so far as the object of meditation 
is concerned, the difference being only 
in respect of minor details. Thus the 
deficiencies in the adjuncts must be 
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supplemented by adding those adjuncts 
which are mentioned elsewhere. 

In different ^rutii (Agnirahasya and 
Brhad&ranyaka) of the VSjasaneyi branch 
there is described the same ^findilya 
Vidya, wherein Seif is taught to be 
meditated as the Universal Mind; in both 
the descriptions, the object of meditation 
(Seif) being the same; and though there 
is some difference in minor details, the 
two descriptions of the S&ndilya Vidyfi,^ 
in the two Srutii are practically the same. 
So a particular point mentioned in one 
Sruti in connection with the SAndilya 
Vidya, has to be incorporated with the 
other, if it be not mentioned *in the latter^ 
(Vide Stttra 5). 

For reference vide: — 

i’* 

(One is to meditate on Self, the Uni- 
versal Mind). Agnirahasya. 

5RT#r f%?ir ” 
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(This Spirit, — the Universal Mind, 
the Light, the Truth, — is within the 
heart, like a grain of paddy or barley, 
He is the Ruler of all, the Lord of all; 
He governs all whatsoever exists). 

Brhadfiraijyaka, Chap. V, 6 , i. 

Sutra 20. [ 

[An inference, on the analogy of the 
preceding S4tra, is drawn by way of 
objection]. 

(on the ground of intimate 
relation), (thus), (in other 

cases), (also, too). 

Explanation; — One may object, that, 
on the ground of intimate relation, it 
ought to hold good in other cases too. 

In the Brhad&,ran.yaka (Chap. V, 5 ) 
Brahma as Truth has been taught to be 
meditated upon in the orb of the sun 
and in the ball of the eye; and two signi- 
ficant names ‘Ahah’ (day) and ‘Aham 
(ego, Ij have been given to Him (in each 
■case respectively) as an integral part .of 
the meditation. Now the question arises 
as to whether both the names have to be 
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used in each meditation or either will 
do. This SCitra lays down that as in 
the previous SAtra the attending parti- 
culars have been proved to be collec- 
tively used in every case of the ^Andilya 
Vidya on the ground that the object of 
meditation is the same; similarly here, 
too, both the names have to be used in 
the worship of (Brahma, the 

Truth) in each case, for the same 
Brahma is worshipped both in the sun 
and in the eye. 

For reference vide: — 

(The secret name of the Being, Who 
is in this orb, is ‘Ahah’ — Day). 

BrhadAranyaka, Chap. V, 5, 3. 

(The secret name of the Being, Who is in 
the right eye, is ‘Aham’ — i/ic Ego, i.e., I). 

BrhadAranyaka, Chap. V, 5, 4. 

Sutra 21. 

[The conclusion, arrived at in the 
preceding SAtra, is set aside). 
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H (not so) , ^ (but), (because o! 

difference in locality). 

Explanation : — But the names are not 
to be used together, because there is 
difference of localities. 

As the solar orb and the eye-ball are 
too distant and distinct localities for 
the worship of Brahma, the two signifi- 
cant names, ‘Ahah’ and ‘Aham’, referred 
to in the preceding SAtra, should not both 
be employed in the same form of medi- 
tation. 

Sutra 22. ^ \ 

[An additional argument is adduced to 
refute Sfitra 20.] 

{Sruii shows ; ^ruti indicates),^ 

(also). 

Explanation : — Wh ile pointing out the 
closest resemblance between the two 
symbols — the solar orb and the human 
eye-ball, the ^ruti at the same time 
maintains a marked distinction betw'een 
the two, and advises the meditator not 
to join the attributes of the one to those 
of the other ; since they are located far 
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from each other. The names .Ahah and 
Aham given to the two symbols, also 
support the conclusion, that the Two me- 
ditations are net one and the same. 

For the close resemblance between the 
two symbolSj vide the ?ruti:; — 

71^ Trawr mm i” 

[The form of this is exactly similar to 
the form of that; the joints of the one to 
the joints of the other, and the name of 
the formar (Ahah) to the name of the 
latter (Aham)] . 

Chhundogt’a, Chap. I, 7, 5. 

From the above quoted .passage it 
appears that the ^ruti has a special pur- 
pose in expressly stating that the attri- 
butes of Brahma in the sun are the same in 
Brahma in the eye, for otherwise accord- 
ing to the principle of Sutra 5 of this^ 
section it would have been quite super- 
fluous for the Sruti to make such an 
express statement. The special pur- 
pose is to indicate, that in this particular 
form of meditation the principle of 
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SCitra 5 does not apply. Though the 
same Being resides both in the eye-ball 
and the solar ball, the attributes, by 
which He is to be recognised in each, 
are quite distinct. 

Sutra 23. I 

[A restriction to SAtra 5 is made.] 

(upholding the universe), tganlH: 

NS 

(pervading the heavens), (also), 
(and), (on the same grounds). 

Explanation : — In the- supplementary 
writings ( ) of the R&n&yaijiya 

branch of the Taittiriya ^ruti, there is 
mention of certain properties of Brahma, 
namely. His upholding the universe and 
His pre-existence from eternity. On the 
same grounds as stated in SAtra^ 2 1 and 
22, these two attributes (mentioned 
|ibove) are to be kept apart from the 
properties attributed to Brahma in other 
forms of meditation ; because there, in 
the R&n 4 yaniya branch, Brahma is con- 
ceived to be localised in Ak&^a; whereas 
in other forms of meditation. He is 
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conceived to be localised in the eye or 
the heart etc. 

For reference vide: — 






(Upholding the universe and sustain- 
ing it are the supreme powers of Brahma; 
and He it was, that pervaded Akasa 
and w'as pre-existent before). 

Taittiriya Sruti, R&,naya5iiya branch, 
Khila^. 


Sutra 24. 





[The ‘Purusha-Vidy^’ of the Chhando- 
gya ^ruti and that of the Taittiriya 
l^ruti, are now examined]. 

(in the form of m.editation 
known as ‘Purusha-Vidya’), ^srfij (also), 
(and), (of others ; of other auxili- 

ary details ), '?|5ti»atisiic[ ( because of not 
being mentioned ; as they are wanting). 

Explanation : — And as regards the 
Purusha-Vidy^l, it is not the same in 
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both the ^rutu (Chh&ndogya andTaittiri- 
yaka); for, some of the details in connection 
with this particular form of meditation are 
found in one Sruti and are wanting in 
the other ; and this marked discrepancy 
in the details makes a vital distinction. 

In the description of the form of me- 
ditation known as the ‘Purusha-Vidy 4 ’, 
the Chh^ndogya Sruti represents the 
sacrificer himself as the sacrifice and 
the first twenty-four years of his life as 
the morning libation, and the second and 
the third periods (of 44 years and 48 
years respectively) as the midday and the 
evening libation; while the ‘Purusha- 
Vidy&.’ in the Taittirlyaka Sruti repre- 
sents the soul of the sacrificer as the 
sacrificer and his faith as his wife. This 
vital difference between the two con- 
ceptions makes the one quite distinct from 
the other, though they pass by the same 
name of ‘Purusha-Vidy 4 ’ in the two 
^rutii'. So the processes of meditation 
in them are to be considered as different. 
Therefore the details of - the two medi- 
tations are not mutually transferable. 
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For reference vide ; — 

3fii srra'r’EPRq; i” 

(Man is indeed the sacrifice, the first 
period of twenty-four years of his life is 
the morning libation). 

Chhandogya. Chap. Ill, 16, i. 

srsr i” 

(The soul of that man, who has such 
knowledge of the sacrifice, is io be con- 
ceived as the sacrificer, and his faith as 
his wife). 

Taittiriyaka Sanhitfi. 

Sutra 25. 

[Certain expressions, occuring at the 
beginning of an Upanishad of the Athar- 
va-Veda, are taken up for discussion.] 

iWTf? (piercing etc,), (because 

of difference in purpose). 

Explanation:— At the beginning of an 
Upanishad of the Atharva-Veda, there 
occurs a prayer for piercing the enemy, 
piercing his heart and crushing his head, 
etc. These expressions of piercing and 
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SO on are not parts of the Vidy&i- of the 
Upanishad, as they have a different pur- 
pose. Similarly, passages like “The 
Devaj (i. e., the deities presiding over 
the Indriyay) sat down to sacrifice”, 
and other passages, relating to the part 
taken by the senses etc., should not be 
regarded as parts of any form of me. 
ditation. These passages are clearly 
unfitted for pious and devout meditation. 

For the reference vide : — 

sr^-q- 

(Pierce him — the enemy — wholly, pierce 
his heart, crush his veins, crush his 
head, thrice crushed). 

, Also,— ^ I (Devaj sat 

down to sacrifice). 

Sutra 26 . 

(Here is a discussion on the shaking 
^ of virtues and vices by the released 
soul at death, and their acceptance by 
his relatives ]. 
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(in shaking off ; in getting rid of 
the good and the evil), g (indeed), Horafsf- 
(because the word ‘HtlHR’, i- 
acceptance^ is supplementary), fOT’segs?- 
^(cgtpn*!^ (like Kusii-sticks, metres, 
praises and hymns), ?JH (that, it), ;3ll?g (is 
said by the sage Jaimini in his Pftrva- 
MimansS philosophy). 

Explanation : — In the Mundaka Sruti 
of the Atharvana school it is stated, that 
a man, on perceiving the Lord of the 
universe, gets rid of his virtues and 
vices, — the good and evil, — and attains 
an excellent state of oneness with the 
Lord ; so this Sruti shows only that 
one gets rid of the good and the evil,— t 
but is silent on the point as to who 
accepts his good and evil deeds. In 
the Satyhyana branch of Sruti it is 
said, that after a man has perceived 
the Lord and consequently has got 
rid of his good and evil deeds and has 
thus attained emancipation, his sons 
inherit his property, and his friends the 
good and enemies the evil deeds ; so the 
^ruti shows the acceptance of good and 
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bad deeds of one by others. Now, the 
^t\ty&yana passage, which is indicative of 
such acceptance, should be regarded as 
supplementing the Mundaka. passage 
which speaks only of getting rid of the 
good and evil deeds-; as in the cases of 
Ku:5ft,-sticks, metres, praises and hymns* 
The principle is also accepted by the 
sage Jaimini in his Piiirva-Mimfi,ns^ 
philosophy. 

The purport is, that though in the. 
Muijdaka Sruti it is only shown that a 
man gets rid of his good and evil deeds by 
knowing the Lord, it is to be understood 
that in the case of the followers of this 
branch also, the friends and the enemies 
of the emancipated person inherit his virt- 
ues and vices respectively, -as stated in 
the other branch. So the expression ‘HtlTJR’ 
(acceptance) of the SMy&yana branch is 
to be taken as supplementary to the 
expression indicating (getting rid 

of the good and the evil) in the Atharva- 
nika branch. 

■ As regards the allusion to Ku^^-sticks 
etc., it is said in the Kaushitaki Sruti 
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that the Ku^Ci-sticks are to be collected 
from trees, without any specification as 
to what sort of trees ; but in the SutyiV 
yana branch it is said that the KuAu are 
of the Udumvara tree ; and this latter 
expression is to be accepted as comple- 
mentary to the former expression in the 
Kaushitaki Sruti. As regards the allusion 
to metre, there is in Sruti, an injunction 
to say a prayer composed in metre 
without any specification of the kind of 
metre, but in another place there is 
mention of the Deva-metre to be emplo- 
yed in such a case ; therefore the Deva- 
metre is to be understood in the previous 
case also. As regards the* allusion to 
praise there is instruction in one Sruti 
to utter praises for the sacrificial vessel 
‘Shodasi’, without specifying the time as 
to when it should be performed; but in 
another Sruti it is taught to be performed 
when the sun has risen ; here the latter 
instruction is to be accepted as supple- 
mentary to the former. As regards the 
allusion to the fourth point, hymn, it is 
not definitely stated, which of the four 
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priests is to join in the singing of the 
prayer in a sacrifice ; but this doubt has 
been cleared up by a particular text 
-saying that the Adhwaryu will not join 
in the singing; putting the two statements 
together, the conclusion is, that all the 
priests, except the Adhwaryu, will join. 

For reference of ‘ ’ (getting rid 

of), vide: — 



(For the full passage and translation 
vide SAtra 2 , Sec. Ill, Chap. I.) 

For reference of ‘gqTtr«W( (acceptance) 
vide : — 

S^rr fi[5Fcrj 

(His sons inherit his property, his 
well-wishers his good deeds and his 
■enemies the evil deeds). 

The S^ty4yana branch. 

Sutra 27, 

[This Stitra decides when the individual 
soul shakes off his good or bad deeds.) 
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(at the time of departing from 
the body), (for want of any- 

thing to be reached or enjoyed), ?raT 
(thus ; in this way, so), (as, since), 
(some other Sruiis). 

Explanation: — At the time of depart- 
ing from the body, the individual soul, 
who has been blessed with the knowledge 
of the truth, frees himself from his good 
and evil deeds ; as now there remains 
nothing to be enjoyed by him through 
his good and evil works ; since some 
other ^rutij afso declare so. 

The Kaushitaki iSruti, however, says 
that such freedom from good and evil 
deeds occurs after crossing the riverVijarft 
with the help of the mind, which, of course, 
takes place not long after death. Now 
the question arises as to which of these 
two versions is to be accepted. To clear 
up this question, this SAtra positively 
declares, that the deliverance from works 
takes place at the time of departing from 
the body, on the ground that there re- 
mains nothing to be reached by him 
through those works, which are therefore 
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no longer of any use to him and not fit 
to be retained by him thereafter. 

Thus, there being no need of the works 
being retained any longer, the soul 
shakes them off at the time of leaving 
the body ; and he is said, in the Kaushl- 
taki Sruti, to do so later, only in a 
secondary sense. 

For refernce vide ; — 

^ 

(Nothing, desirable or undesirable, 
can touch tke disembodied spirit, .... 
This blissful soul, on rising from the 
body, and robed in brightest splendour 
recovers his pristine form — the status of 
the Universal Soul). 

Chh&.ndogya, Chap. VIII, 12, i and 3- 
For the crossing of the Vijarfl vide: — 

^ l” 
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(He comes to the river Vijard and 
crosses it only by the strength of his 
mind and there shakes off his good and 
evil deeds. His friends and relatives 
inherit his good deeds, and the enemies 
the evil deeds). 

Kaushitaki, Chap, I, 4 A and 4 B. 

Sutra 28. | 

[This Sfitra shows that good and evil 
deeds of the released soul attach to his 
friends and foes according to their 
likings,] 

(according to their own mind; ac- 
cording to their attitude), fbe- 

cause of want of difference Tbetween the 
two; as there is no dispute between 
the two). 

Explanation : — The effects of the good 
and bad works of the person acquiring 
true knowledge are received by his 
friends and enemies respectively accord- 
ing to their friendly or hostile attitude 
towards him ; there is no dispute as to 
who will get the good deed or who the 
evil,— this is clear, and decided. We 
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have given above the explanation cf the 
Sfttra after Ach6;rya Nimb&rka. 

The Stitra may, however be explained 
in another way: — In the two Srutu, 
quoted in the preceding SAtra from the 
Chhllndogya and the Kaushitaki there 
is no difference in the intention of the 
passages, as to when a person, acquiring 
true knowledge, will get rid of his good 
and bad deeds. It is admitted on all 
hands, that such a person gets rid of 
his deeds after death ; and the two^rutu 
may be easily reconciled, if rising from 
the body and crossing the Vijar^l take 
place almost simultaneously. 

We may explain this Stitra in a third 
way : — The emancipated soul may shake 
off his merits and demerits, either at the 
time of his rising from the body or at 
the time of crossing the Vijarii, at his 
option and thus the two ^rutb 

may be reconciled (grJRrenfqfNTa; ) I 

Sutra 29. 

I 

[Here is a side issue of Sfftra 27.] 
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(of the journey of the soul that has 
known Brahma), (significance of 

the expression; the expression becomes 
truly significant), (by both the 

admissions; by the admission of deli- 
verance from the both — the good as well 
as the evil deeds ; in both cases), iiSErgi 
(otherwise), (certainly), fgi^: (incon- 
gruity ; inconsistency). 

Explanation: — The statement of the 
journey of the soul who has got Brahma- 
Jhana (the knowledge of Brahma), be- 
comes truly significant, by the admission 
of deliverance from the both, — the good 
as well as the evil deeds ; otherwise there 
ibecomes inconsistency. 

If it be argued that only the evil deeds 
or vices of the soul are thrown off by his 
knowledge of Brahma, but the good deeds 
or virtues follow him, on his departing 
from the body, then it is of no good to 
him to go by the path of the gods and to 
attain the status of Brahma, which is 
according to ^ruti, the ultimate goal 
of the soul who knows Brahma; because 
in the latter case, he has to return again 
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and take rebirth in this world after 
having enjoyed the fruits of his good 
•deeds-in heaven ; which is quite inconsi- 
stent with, the statements, of ^ruti, on 
liberation, as they declare that the soul, 
knowing Brahma, never returns from 
the next world to take- rebirth here 
This Stitra may be- interpreted in 
another way, thus — The descriptions 
■of the journey of the released soul,- as 
described in the two ^rutw-, by the path 
of the gods, may be consistent with each 
•other if- the details of 'the Kaushitaki 
gruti are inserted in the general account 
of- the other ^ruti. There is no difficulty 
in admitting both the facts to be true- 
getting rid of the good and bad deeds 
after death and crossing the river Vijar^, 
If it be said that the soul gets rid of the 
good and bad deeds just aft the time of 
parting with the body, without having to 
cross the Vijarli, river, then the passage 
of the Kaushitaki Sruti regarding the 
crossing of the VijarH, becomes meaning- 
less. This - interpretation is unacce- 
ptable. - 
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Sutra 30. 

[The previous discussion is con- 
tinued.] 

(proved, justified), 

(the enjoyment, which is the characteri- 
stic feature of a bodily connection, being 
known; Hfl^that, the bodily connection ; 

— characteristic feature ; 
goj, virtue; — being known), 

(as is seen in the world). 

Explanation! — The worshipper of 
Brahma, after leaving his body, has to 
proceed by the path of the gods, although 
all his Karmai have been already 
consumed. This is quite reasonable; 
as ^ruti clearly states that, even when 
disembodied the emancipated soul still 
retains his subtle body with capacities 
for enjoyments. 

Though a person, who knows Brahma, 
gets rid of all his good and bad deeds at 
the time of parting with the body, there 
is justification for his going by the path 

34 
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of the gods, because of the statement 
in ^ruti that he moves about freely 
enjoying, playing and making merry. 
Such statements indicate experience of 
joys in a subtle body, the grosser one 
now being wanting. This means that 
the emancipated individual soul partakes 
of the bliss of the Universal Soul, as it 
is seen in the world that a servant of the 
king shares his master’s enjoyment. 

This subtle body, on the other hand, 
will also be consumed and be replaced 
by another of heavenly light, when the 
soul receives finally the status of 
Brahma — his Master. 

For reference, vide the Sruti — 

^ 5^: “?r ^ 

<WRr;” I 

(He, turning into the transcendent 
light, wins back his own proper status. 
Then the beatified soul roams about 
playing and sporting and enjoying him- 
self). 

Chh§.ndogya, Chap. VIII, 12, 3. 
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Sutra 31. 


[The journey of the soul who knows 
Brahma, is continued,] 

(no restriction), (of all), 
(no contradiction; agreement), 
srs^igjnsTWTfl. (from !§ruti as well as 
Smrti), 

Explanation: — The progress of the 
released soul by the path of the gods 
is not restricted to those who choose 
only one particular form of meditation 
to the exclusion of others, such as the 
Upakosala Vidya, the Pafickagni-Vidyfi 
etc., in w'hich also such a journey is 
expressly stated; but the progressive 
path is thrown open to all kinds of medi- 
tators of Brahma; for in this view only, 
the statements of Sruti and Smrti be- 
come consistent. 

For reference vide the Sruti: — 



532 THE VEDANTA PHILOSOPHY 

(Those who thus know this, and 
those who in the forest worship Faith 
and T ruth, attain the passage of Light — 
the path of the gods). 

Brhadaranyaka, Chap. VI, 2, 15. 

For Smrti, vide; — 

^m^RTffrFFiFlFr^ 5^: It ” 

(These are the two eternal paths, of 
light and darkness, for journeying from 
this world; by the one the soul goes out 
not to return, and by <■ the other he 
returns again). 

Bhagavat-Gita, Chap. VIII, 26, 

Sutra 32. 

[A plausible objection to Stitra 3 i is 
refuted.] 

(as long as), (mission; 

purpose to be fulfilled), (corporal 

existence in this world), 

(of those who have a certain mission in 
life to fulfil). 
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Explanation Those, who are born 
with a certain mission, remain in this 
world as long as the mission is not 
fulfilled. 

It may be objected that progress, of 
persons who know Brahma, by the path 
of the gods, after their emancipation 
from the effects of good and evil Karma 
does not apply to Vasishtha and others 
like him, who are known, from the 
PuraIJla^ (records of pre-historic time), tc- 
have been born again, though they had 
known Brahma. The present Siitra is a 
reply to this objection: — Corporal exis- 
tence, for one life or more, of persons 
like Vasishtha, who are commissioned 
from above to fulfil certain purposes, 
such as the promulgation of the Veda.s 
and the like, continues as long as the 
mission remains unfulfilled. 

Stttra33. ?31TrT- 

[The negative attributes of the Im- 
perishable are now examined; as the 
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positive attributes were done in Stitra 1 1 
of this section]. 

(of the meditation of negaiite 
attributes belonging to the Imperishable), 
g (indeed), (retention of the nega- 

tive attributes of Brahma'), ^RT'STHIfTWIRlUT 
(because of sameness and of their inclu- 
sion among the essential attributes of the 
Imperishable), ^fttre[^^(like the hymn in 
connection with the Upasada rite) ; hs 
( that), ■5^*1 (said by the sage Jaimini in- 
the Pftrva-Mimdnsd). 

Explanation : — The conception of the 
negative attributes of the Imperishable 
as stated in the Brhad&rajjyaka ^ruti, is 
to be retained in the meditations of the 
Imperishable everywhere («. e., in every 
Akshara-Vidyfi) ; because the same 
Akshara Purusha (the Imperishable One) 
is recognised in every Akshara- Vidy^,. 
and also because those negative attribu- 
tes are presupposed to be included 
among His essential attributes.- This is- 
just like the hymns of the S&ma Veda, 
chanted in connection with the Upasada 
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oblation: these hymns, though occuring 
in the Si^ma-Veda, yet are recited by 
the Adhwaryyu after the tune of the 
Yajurveda. The principle has been 
established by the sage jaimini in his 
P u rva- M imansa. 

For reference as to the negative attri- 
butes, vide: — 



(O Gargi, persons who know Brahma, 
designate HinJ ‘the Imperishable One’, 
Who is neither gross, nor subtle, neither 
large nor small). 

Brhadilranyaka, Chap 111, ’8, 8. 

In the Akshara-Vidyii, which is dis- 
cussed in the present Sutra, Brahma is 
considered in respect of His character 
per se — apart from the creation (vide the 
exposition of the views of Sankara under 
SAtra 26, Sec. IV, Chap. I). 

Sutra 34. J 

(This Sfitra ascertains which of the 
positive attributes of Brahma have to be 



536 THE VEDANTA PHILOSOPHY 

adopted for the meditation of the Im- 
perishable One.] 

(this much; only these), 

(because of deep meditation). 

Explanation: — The negative attributes 
(stated in the preceding Siitra) and the 
positive attributes, such as consciousness 
joy (^^), omnipresence, omni- 
science etc., (as stated in Siitra ii of 
this section) only have to be associated 
together in the Akshara-. Vidy^i, because 
the former would be meaningless without 
the latter ; but the attributes ‘all-doing’, 
‘all-smelling’, ‘all-tasting’ and others pre- 
scribed for the specific form of medita- 
tion, need not be associated with those 
discussed here. 

sutfa35. 

[Two passages from the Brhadilra^yaka 
Sruti are taken up for discussion to show 
tthat they relate to the same Vidyit]. 
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the status of being the 
inmost), (the master of all the 

constituents of his body and mind), 
(of one’s own self; of the indivi- 
dual self), (otherwise), 

(no justification for the variety in the 
wording of the two replies), sfir (this), 
%l(if); 51 (no), (as in the 

teaching of another Vidya [mode of me- 
ditation], name/y Hit Satya-Vidya in 
Chhdndogya). 

[The Sfitra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is : — 

the reply 

portion is 

Explanation: — It may be objected, 
that the entity residing within everything 
as the innermost being, refers to the 
individual self, who is the master of the 
constituents of his mind and body; other- 
wise there is found no justification for 
variety in the wording of the two replies 
given to the same question (vide the 
dialogue between Ushasta and Yajnaval- 
ka on one hand, and betw’een Kahola and 
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Y^jnavalka on the other). The first 
reply seems to refer to the individual 
soul, who is unquestionably the master 
of the constituents of his mind andbody> 
•and breathes by respiration; while the 
second reply clearly refers to the Uni- 
versal Soul, Who alone can be said to be 
above hunger and thirst, etc. So it may 
be apprehended that there are two 
different Vidy&i' shown in the two cases*- 
the objects presented for meditation 
being different, — the individual soul in 
the former and the Universal Soul in 
the latter. To this objection our reply 
is, that it is one and the same VidyS,, 
because iir both the cases the subject, 
.matter of the question and the answer 
is Brahma, the Universal Soul, the Inner 
Regulator of everything. Who is pre- 
sented for meditation in His two different 
aspects. This is emphasized by the 
sage Yfi,jhavalka himself, when he repeats 
‘That soul of thine is the innermost soul 
of all individuals.’ The same thing 
•happens in the Satya-Vidyii ( lasifiRir ) 
explained in the Chh&ndogya, by the 
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sage Uddalaka to his son S^Yetaketu ; 
there the preceptor repeats at the close 
of each illustration ‘This is the subtlest 
entity, which is the soul of everything, 
which permeates ail and is the True One, 
That thou art, O Swetaketu.’ The same 
Universal Soul is repeatedly illustrated in 
different ways throughout the chapter 
for clearer conception. Similarly the 
different expositions of Yajfiavalka must 
refer to the one and the same object of 
worship — Brahm^a. 

For the question and its reply between 
Ushastaand Yajfiavalka vide: — 

Question:— 

(Tell me about Him Who is Brahma 
standing directly revealed to intuition 
unaided by inference, Who is the Self 
dwelling within everything). 

Answer: — ^fSslfscnt: — ?i: HTO*! 
^ fi i” 

(He is thy innermost Soul, Who brea- 
thes by respiration, and this thy Soul is 
also the innermost Soul of all). 
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Brhad^ra^yaka, Chap- III, 4, i, 

For the question and the answer be- 
tween Kahola and YSjnavalka, vide: — 
Question :— Wm ^ 
^ngrr r 

(For translation vide above. The 
question is the same as put by 
Ushasta). 

Answer: — “ ijci H ’«3^?W:...2ttSS[r- 

Wt? sitt fH 1” 

(He is thy innermost Soul, Who rests 
beyond hunger and, tliirst, sorrow and 
ignorance, death and decay.) 
Brhadaranyaka, Chap. III. 5, i. 

For reference to the Satya-Vidy^ 
(question and answer between ^wetaketu 
and his father Udd&,laka), vide: — 

Question; — fl'aTOSll f 
(O revered sire, kindly illustrate this 
to me further). 

Chh^ndogya, Chap. VI, 8, 7. 

Answer : — ^ 

^ ^ '?ngiT ?na*Tf% S5 f 

(This is the subtlest entity, the Soul, 
permeating all this creation. He is the 
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True One, He is Self, and He thou art, 
O ^wetaketu). 

Chh&ndogya, Chap. VI, 9, 4 ff. 

Sutra 36. 

\ 

[The references in the previous Sutra 
are further discussed]. 

arfFTfK: ( exchange), llrfaitifnl 

(explain clearly), f? (because), 

(like the other teaching; as has been 
shown in the Satya-Vidya). 

Explanation: — The special features of 
both the expositions of Yajhavalka are to 
be interchanged between Ushasta and 
Kahola, because in both the expositions 
(answers) the same Universal Soul (as 
the innermost Spirit) has been distinctly 
explained, as has been done in the Satya 
Vidya of the Chhandogya. 

Both the inquirers asked about the 
same Universal Soul— the Innermost 
Spirit. Ynjnavalka answered apparently 
in different ternis to suit the understan- 
ding of respective enquirers. But the 
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subject-matter of his expositions is the 
Universal Soul, Whom he represents to 
be the Innermost Spirit. In his answer 
to Ushasta the innermost Universal Soul 
is represented as breathing life into every 
living soul, and in his answer to Kahola 
He is represented as beyond the reach 
of hunger, thirst and so on. Being thus 
specialised in two ways. He is distinctly 
shown to be different from the individual 
soul. So in meditation, Ushasta has to 
meditate on the special attribute of 
Brahma, namely existing' beyond hunger 
■etc., in addition to His being the inner- 
most Spirit breathing life into every 
living soul^ and similarly Kahola has 
also to meditate on both the special 
features of Brahma. This is exactly 
like the Satya-Vidy^ of the Chh&ndogya, 
where all the answers explain the same 
Brahma though apparently in different 
words and attributes, for the clear con- 
ception of the enquirer. The fact, that 
the Supreme Soul is the True One, is 
emphatically repeated at the close of 
UddSilaka’s each illustration. 
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Sutra 37. I 

[This Siitra shows how in the Satya 
Vidy&, there is unity in the diversity of 
the answers]. 

(that Deity — the Supreme Soul), 
(certainly), (because), (the 

attribute ‘Truth’ and the like). 

Explanation: — In the Satya- Vidy&, the 
Deity, i. e., the Supreme Soul, described 
in the first answer, is described in all the 
later expositionSj, because, the attributes 
‘Truth’ and the like of the first exposi- 
tion are repeated in the subsequent 
expositions also. Therefore iji spite of 
the repeated questionings and suitable 
answers thereto, there is a tone of unity 
running through the whole discourse. 

Sutra 38, ^ 

I 

. [Dahara-VidyS ( ) of the 
Chh&ndogya and the Brhadftraijyaka 
^rutw is now discussed]. 
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(^gW^csTlf^, effective deter- 
mination and other attributes like it), 
(in the other ; in the Brhad&,raTjyaka 
^ruti), ?T3t (there; in the Chh&,ndogya 
^ruti), ^ (also), ’55rTSffr*rTf^^*I; (from the seat 
and so on; because of the expression 
‘the seat in the heart’ and other attri- 
butes applied in common in the two 
^rutij). 

Explanation: — The Dahara-Vidy^ has 
been described in the Brhad&.ra^yaka as 
well as in the Chh^ndogya ^ruti. That 
these two descriptions are of the same 
Vidy&i, can be understood from the 
common expression ‘the seat of the Sup- 
reme Soul in Dahar4k4^a’ (the small 
empty space, within the heart of the 
individual, upon which the meditator is 
taught to fix his mind for realisation of 
Brahma) as well as'from other attributes 
used in common by both the Srutu in 
the exposition of the Dahara-Vidy&. 
Also the attributes of Brahma — effective 
determination and the like specially noted 
by Chh&ndogya in connection with its 
Dahara-Vidy&, and at the same time the 
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attributes of Brahma — the ‘Controller 
of all’ and the like — specially noted by 
Brhadliragiyaka in connection with its 
Dahara-Vidyfl, are to be regarded as 
supplementary to one another, and are 
to be conjoined to the Dahara-Vidyl. 
of each ^ruti, 

For reference to the Dahara-Vidy4 
vide the ChhS,ndogya : — 

i t ^ .♦ t\ *. 


^ Hf rrr l^ i** 



(For reference and translation vide 
Shtra 14, Sec. Ill, Chap. i). 

For the same (Dahara-Vidy4), vide 
the Brhadaraijyaka : — 

“H ^ fllK ^ ^TTcRT 


35 
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(He is this Great unembodied Self, 
Who is all-intelligence, and existing in 
ail the vital centres lies in the empty 
space within the recess of the heart; He 
is the Controller of all, the Lord of all 
and the Ruler of all). 

Brhad^ranyaka, Chap. IV, 4, 22. 

Sutra 39. I 

[The SAtra shows that the positive 
attributes, referred to in the preceding 
Sfltra, are by no means to be discarded.] 
(because of careful mention), 
(no negation and no omission). 

Explanation: — In course of the ex- 
position of the Dahara-Vidy^ there are 
some expressions which apparently 
amount to a denial of all attributes of 
Dahara-Brahma. This SAtra lays down 
that there is no denial of the attributes, 
such as ‘effective determination,’ ‘sup- 
reme control’ etc., because the ^ruti 
has carefully mentioned all those attri- 
butes in connection with Dahara, i. e., 
Brahma; and the apparently negative 
expressions, such as “ ” 
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^Here there is nothing separate from 
Him) really negate anything that maybe 
supposed to have an existence independ- 
ent of, and separate from Brahma. 

These expressions can by no means 
be construed into denying of Brahma’s 
attributes such as ‘effective control’ which 
^ruti has taken so much pain to affirm of 
Him (Cf. SAtra 22, Sec. II, Chap III). 

Sutra 40. 

[The reward of meditation on the 
Dahara- Brahma is stated.] 

(on reaching or attaining the 
status of Brahma by meditation), 

(from that; on that account), 

(because there are such statements m 
SrziH.) 

Explanation: — On attaining the status 
of Brahma by the Dahara-VidyS, the 
emancipated soul acquires, on that 
account, the power of journeying to any 
world, of his own free will; because there 
are corroborative statements in ^ruti.' 
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For reference in ^ruti, vide the quota 
tion and its translation under Sfttra 30 
Sec. Ill, Chap. III. 

[This Shtra states that a meditation; 
prescribed in conneetion with a cere, 
monial rite, is not compulsory.] 

of them; of the Udgith- 
meditation and the like), (com- 
pulsory performances), (no fixed 

rule), (as it is found in ^ruti), 

(distinct), f% (as, for), (unob- 

struction), q;^ii_(reward). 

Explanation: — There is no fixed rule 
for compulsory performance of the 
Udgttha meditation and the like in 
ceremonials; because performance of 
the meditation on ‘Om’ there, is left 
optional to the performer, and also be- 
cause the reward in each case is quite 
distinct, provided that the performance-, 
of the rite be not in any way obstructed; . 
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for it is clear that the meditation is sure 
to produce its own effect independently 
of the rite, but the rite is liable to in- 
terruption and obstruction. If, however, 
the meditation and the rite be conjoined, 
reward becomes doubly effective. 

The ^ruti says: — 

i” 

(The ignorant man, as well as the 
wise man, ma^ both engage in the 
Udgitha worship; i/iu shows that the 
UdgUha worship may be performed, the 
meditation part being left but. That, 
which is performed with meditation, faith 
and knowledge, becomes, all the more 
effective.) 

Chh&ndogya, Chap. I, i, lo. 

This Sruti shows that the rite can be 
performed even without meditation, and 
that to perform the rite with meditation 
is to make it more effective. So the 
Udgitha meditation and all others, done 
in connection with some ceremonial rite 
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( ), are not compulsory and 

are to be done by those only who wish 
to gain greater rewards. 

Sutra 42. 1 

[This Sdtra lays down the principle 
that the Possessor of attributes is ever 
to be borne in mind along with the attri- 
butes upon which the mind is fixed i. e., 
while meditating upon the attributes of 
the Supreme Being, the meditator must 
not lose sight of the Supreme Being Him- 

It 

self, to Whom the attributes belong.] 

( as in the case of the offering 
of the ‘Pradana-oblation’; as in the case 
of the calke-offering for Indra), 
(exactly), (that; the principle), 

(said; established by Jaimini in his 
Pfirva Mim4ns&). 

Explanation: — In the Dahara-Vidyft 
(Chh^ndogya, Chap. VIII, i, -6) the 
attributes, such as ‘effective determina- 
tion’ etc., have been taught to be 
separately meditated upon. But while 
doing so the Supreme Being, Who 
pbssesses those attributes, also has 
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to be meditated upon in each case along 
with the attributes themselves, just as 
in the case of the cake-offering to Indra.. 
Indra, though one, is entitled to three 
oblations in his three capacities; simi- 
larly, although the same Supreme Soul 
is implied by each of these attributes, 
yet each attribute represents Him in a 
distinct capacity; so while meditating on 
the attributes, the Supreme Soul has 
also to be meditated upon as many times 
as there are attributes mentioned. The 
principle has been established by Jaimini 
in his PArva-Mimfinsa. 

For reference vide: — 

(So those who depart after being 
acquainted with the Supreme Soul in 
this world, and also with the several 
attributes belonging to Him^ such as 
‘eJEEective determination’, immunity from 
evil, freedom from hunger, thirst, etc., 
etc.) 

Chh&ndogya, Chap. VIII, i, 6. 
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Here the Supreme Soul is to be me- 
ditated upon, for as many times and in 
as many ways, as there are epithets in 
the quoted text, within the compass of 
one act of meditation, 

Sutra 43. 



[A discussion begins as to whether 
the fires, spoken of in the V&jasaneya- 
kopanishad as produced*' by mind etc. 
are for ceremonial rites ( ) or are 

simply imaginary fires for the purpose of 
meditation ) ]• 

(because of an abundance 
of distinguishing marks), (that; the 
distinguishing mark), (because), 
(stronger); (that also has been esta- 
blished by Jatmini in his PUrva Mimdnsd). 

- Explanation: — The fires spoken of in 
the Vfljasaneya Upanishad as made of 
mind, speech, life, etc., are imaginary 
fires intended for meditation, and not the 
sacred fires of ceremonials; because there 
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is an abundance of ir'arks which distin- 
guish them from ceremonial fires, and be- 
■cause those distinguishing marks are 
stronger proofs than the context itself 
which would suggest that the fires are for 
the actual performance of religious rites. 
That distinguishing marks are stronger 
proofs than the context, has been esta- 
blished by Jaimini in his P£lrva-Mimflns&. 

For reference in the ^ruti, vide: — 

WT^%?r: 

r<*’ 

{Fires made of mind, speech, life- 
•energy, eye, works and ordinary secrifi- 
iial fire). 

T aittirlya, N &r&,yaija — 1 1 . 

(Whatever these beings conceive in 
their minds, is the doing of these fires). 

For the Ptirva-Mlmfins^, vide: — 
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(In the case of occurring together, of 
a clear statement in ^ruti, of distinguish- 
ing marks, explanatory texts, subject- 
matter of the chapter, order of arrange- 
ment and derivative meaning, the suc- 
ceeding ones are of a weaker import 
than the preceding, because the preceding 
ones bring out the sense earlier than the 
succeeding ones.) 

Sutra 44. 

I 

[An objection is raised to the preced- 
ing SAtra.] 

(an alternative form of the 
one already prescribed), can 

be understood from the subject-matter of 
the chapter), (may be), (cere- 
monial act), (like the mental 

operation; as in the case of the mental 
operation in the Soma-sacrifice'. 

Explanation: — It may be said by way 
of objection, that the fires, referred to 
in the preceding Sfitra, are alternative 
to the fire already prescribed in a previous 
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passage of the Sruti, and which is 
ordinarily procured in every sacrifice; as 
can be understood from the subject- 
matter of the chapter, which deals with 
the ordinary sacrificial fire; therefore 
the fires, referred to in the previous 
Sfitra, are for the actual performance of 
ceremonials, and not intended for any 
special purpose, namely for meditation, 
as in the case of the nsental operation in 
the Soma sacrifice. 

Here it is contended that the distin- 
guishing marks { ) are used merely 

by way of praise ( ) of the ordi- 

nary fire that is required for the rite, and 
therefore have no independent existence 
such as there would be if they were 
meant for meditation ( ^qre*lT )• There- 
fore the distinguishing marks are less 
strong than the leading subject-matter of 
the chapter, as in the case of the mental 
operation in the Soma sacrifice, where 
the earth is considered as the cup and 
the sea as the contents of the cup 
here the act, though mental, is considered 
as a part of the sacrifice and therefore 
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cannot be a part of meditation. This 
objection is refuted subsequently by 
Stltrai' 46 — 50 of this section.] 

Sutra 45. I 

[Objection to Siitra 43 is continued by 
presenting another argument in support 
•of Siitra 44.] 

(because of going beyond the 
local limit ; because of the attribution of 
the virtues of one to another, because of 
extending the application to other cases), 
^ (also). 

Explanation : — The fires referred to 
in Siitra 43 are intended for the actual 
performance of the rite, also because, to 
them have been attributed the virtues of 
the ordinary fire. [This is also said by 
way of objection to be refuted in the 
following Sfltra^.] 

For reference of the attribution 
vide : — 







(Each of these fires is as important as 
the one previously mentioned, t. e., the 
^ordinary sacrificial fire). 
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This statement indicates that the ima- 
ginary fires are part and parcel of the' 
ordinary sacrificial rite, and have nO' 
independent existence for purposes of 
meditation. 

Sutra 46. 5 R'&lt.'siKl, 

I 

[Objections raised inSfitrai- 44 and 45 
are now refuted.] 

(processor form of meditation)s 

(alone), g (indeed), 

are directly ascertained), (because 

they are clearly stated im Sruti), 
(also). 

Explanation: — The fires, referred to 
in Sfitra 43, are for meditation alone and 
not for a ceremonial performance, be- 
cause they are directly ascertained to be 
so, and also because they are clearly 
stated to be so in ^ruti. 

For reference as to the ascertainment,, 
vide: — 
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(They — the contemplated ^res , — are cer- 
tainly to be evoked in a particular kind 
of meditation). 

For the clear statement in the ^ruti, 
vide: — 

“ ?R^rr>s^?cr 

vpm ^ 

1RW ^ ^ 1%^ I ” 

(Those, who held these contemplated 
fires as essentials of the form of divine 
meditation, mentally contemplated them, 
mentally piled them up," mentally held 
offerings for them, mentally adored 
them, mentally praised them and did 
ever> thing *• mentally that is ordinarily 
done in a sacrifice). 

Sutra 47. ^ 

1 

[Objections raised in Sfitrai: 44 and 
45 are further refuted.] 

(the ^ruti and so on; the ^ruti, 
the indicatory inarks and the text, which 
have been shown in the Pfirva-Mimflnsfb 
to be of stronger import than the 
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subject-matter of the chapter), 

(because of stronger import; as they are 
of greater force), 'g' (also), g (no), wig: 
(bar). 

Explanation:— Also the ^ruti, the 
indicatory marks and the text being 
stronger proofs than the subject-n.atter 
of the chapter (as professed by Jaimini), 
there is no bar to these fires constitu- 
ting an independent form of meditation, 
rather than constituting a part of the 
ceremonial performance. 

For the ^ruti vide: — 

“ ^ gg ” (For translation 

vide Sfttra 46). , 

For indicatory marks vide: — 

(All beings always prepare fires for 
him who meditates in this form). 

For explanatory text vide: — 

(These fires are mentally conceived 
as such by the meditator by din of hist 
meditation in this form). 
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Sutra 48. 

[The argument in refutation of Sh.tra^ 
44 and 45 are continued.] 

(from ^g q as r etc.; from the 
attendant performance and the reasons 
adduced in the previous Shtra), 

(like the distinction of other 
forms of meditation), (is found), ^ 
(also), (that), (sa^d ; is explained 
in the Phrva-Mlm^ns^). 

Explanation : — From the import of the 
performances that are attendant on the 
main ceremony, and also from the reasons 
adduced in the previous Shtra, it is clear 
that the fires, referred to in Shtra 43, 
do not belong to the performances of the 
sacrifice, but to a separate and indepen- 
dent form of meditation (Agni-Vidy&), 
just in the same way as there are found 
in ^ruti other forms of meditation, such 
as the ^ 4 ndiya-Vidy&, Udgitha-Vidy&, 
Purusha-Vidy&,, etc., which are indepen- 
dent of the ceremonial portion of the 
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sacrifices described there. The fires be- 
ing thus shown to be quite different from 
the ordinary sacrificial fire, an injunction, 
to the effect that these fires are to be 
meditated upon, is inferred, though there 
is no such injunction made in so many 
words. That such an inference is allow- 
able, has been proved by Jaimini in his 
Ptirva-Mim^ns^ by a Sfitra Which 
means : — “ A passage given in the in- 
dicative mood should be interpreted as 
imperative ( ), if it states something 
new, something «ther than an Anuv^da, 
i. e., an illustration (vide Pfirva-Mimfinslki 
III, 5) 21 ). 

For reference in ^ruti, vide the last 
quotation under Slitra 46. 

Sutra 49. 

(The argument in refutation of Sfitray 
44 and 45 is continued.] 

sr (not), (because of common- 

ness ; on the ground of their resembl- 
ance to the sacrificial fire), (even), 

36 



562 the VEDANTA PHILOSOPHY 

(as they are found distinctly 
adapted to meditation)^ (like death; 

analogous to the case of death), g (not) 

(for; as), (transformation into 

the world). 

Explanation : — Even on the ground of 
their resemblance to the sacrificial fire 
(vide Sfitra 45 last), those fires cannot 
be said to belong to the ceremonial per. 
formance, as they are distinctly found to 
belong to meditation. The case is analo- 
gous to that of Death in the two passages 
quoted below, one from the ^atapatha 
Br&hmana and the other from the 
Taittiriya Sanhitfi.; in the former the 
Spirit in the sun, and in the latter Fire, 
are represented as Death ; and in this 
respect they resemble each other; but for 
the matter of that the Spirit is not the 
same as Fire. Again, when it is said ‘This 
world is Fire ’ fire is not actually trans- 
formed into the world above (heaven). 
Similarly, though the fires, referred to 
in Siitra 43, have been stated to resemble 
the ordinary sacrificial fire, yet they need 
mot do the business of the latter. 
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For reference in the ^atapatha 
Br^hmaija, vide : — 

‘■iH m 5^: 1” 

( The Spirit in that orb is Death 
indeed.) 

^atapatha BrS,hmana, Chap. X, 5, 2, 3. 
For reference in the Taittiriya-San- 
hit&, vide: — 

” (Fire indeed is Death). 
Taittiriya Sanhit^,, Chap. V, i, 10, 3. 
Also vide the ^ruti showing that ‘The 
world is Fire’ 

(The world adove is Fi?e indeed, O 
Gautama, the sun is its fuel.) 
Chhflndogya, Chap. V, 4, i. 

Suti a so. 

[The argument in refutation of Sfitraj 
45 and 46 is concluded.] 

(by the subsequent expression), 
^ (also), ( of gruti ), mf^sssr* (that 
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nature, that the fires are intended for 
meditation), (because of abun- 
dance), g (but), (statement along 

with the ordinary sactificial fire). 

Explanation: — By the subsequent ex- 
pression also, the purport of ^ruti is 
proved to be of that nature, namely, that 
the fires referred to in SAtra 43 , are 
intended for meditation ; but the state- 
ment of them along with the ordinary 
sacrificial fire is due to an abundance of 
common matters with the latter. 

By the subsequent expression, that 
the ‘World is indeed piled up as Fire’, 
in the chapter of the Agni-Vidy^, it is 
understood dhat the purpose of the text 
is the injunction of a mere form of me- 
ditation, and not of a- ceremonial per- 
formance. 

The subsequent expression is: — 

“ '5121 ^ ” (This world 

is indeed that Fire piled up.) 

Sutra 51 ^ 

[A discussion begins as to whether 
the sofil is to be meditated upon as he is 
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in his state of bondage, or as he should 
be in his state of emancipation.] 

(some say)^ (of the self), 

sittT (in the body), (because of 

existence). 

Explanation: — Some say that the con- 
ditioned and embodied state of the self 
is to be meditated on, because the self 
exists in the body in such state. [This 
argument is advanced here by way of 
objection which is refuted in the next 
Sfltra.] * 

Sutra 52. 

[The statement in the preceding Stitra 
is refuted.] 

arfHtff: (contrary to that stated in the 
preceding SAtra), (because 

of attainment of that state, i. e., because 
the object is to attain the free state), 

(but the fact is not what is stated in 
Sutra 5i; but the above opinion cannot 
be maintained ), ( just like 
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realisation of Brahma, i. e., meditation 
must be on what is to be realised). 

Explanation: — The self is to be medi- 
tated on as existing in his natural state, 
which view is contrary to that mentioned 
in the preceding Shtra, i. 'e., in his real 
free nature, but meditation must not be 
in his conditioned nature, existing, as 
he does, in his present prison-house; 
because a man becoines exactly what he 
intensely thinks to be (and the aim of 
the meditator is, no dou’bt, to be free), 
since the nature of the realisation of 
Brahma depends upon the nature of 
meditation."’ 

[After deciding that one should, at 
the time of meditation, think of himself 
as free and pure, Ach^ryS BMarayaria 
now proceeds to establish, that the forms 
of meditations connected with the ceremo- 
nial rites prescribed in the different 
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branches of the Vedaj, are equally to be 
interchanged.] 

{meditations connected with 
parts of sacHfiaal acts), g (but), si (not to 
remain con f ned), {to the respective 

branches of the Veaas), 1% (because),, 
{to be interchanged among all the 
branches of the V edaj). 

Explanation: — Meditations, connected 
with parts of sacrificial acts prescribed 
in particular branches of the'Veda^are 
not to remain confined to their respective 
branches, but they are to be interchanged 
among all the branches. 

As for instance, meditation on the 
word ‘Om’, connected with the Udgitha 
sacrifice in the Sfima Veda, and other 
similar meditations, are not to be con- 
fined only to those particular branches 
of the Vedajf where they have been 
tought; but they are to be interchanged 
among all the branches, as the Ud^tha 
and other similar meditations have been 
equally prescribed for all the branches 
of the Vedai'. The details of the mode 
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of meditation on ‘Om’, for ifistance, are 
fully stated in some branches and only 
partially in other, so the eficiencies of 
one branch should be made up by borrow- 
ings from the others. 



[The discussion commenced in SAtra 
53 is continued.] 

(as the incantations and the 
like), ^ (or else), (no bar). 

Explanation: — There is no bar to the 
process of meditation, mentioned in one 
branch of the Vedaj, being transferred 
to all other branches; as the Mantras 
(incantations) and the like, prescribed 
in one branch for certain rites, are freely 
transferred to all the branches for the 
same rite. 

As for example, the incantation 
(thou art the grinding stone), 
prescribed in one branch of the Vedaj 
for taking stone to grind rice, is accept- 
able in that rite everywhere; similarly 
the meditations prescribed in one branch 
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of the Vedaj may be transferred toother 
branches without apprehending any im- 
propriety. 

Sutra 55. 

[The Vai4w&nara-Vidy& is discussed 
here.] 

{meditation of the Supreme Soul 
in His entire universal form in the 
Vaisw^nara-VidyEi), 5Rgg<T (as in a sacri- 
fice; like the aggregate of the parts of a 
sacrificial performance), (promi- 

nence), ?T8|T (thus), (for, as), 

{Sruii shows). 

Explanation: — Prominence should be 
given to the entire meditation on the 
SupremeSoul in the form of Vai^w&nara 
{i. e,, in the Vaisw&,nara-Vidyft), and not 
to any particular part detailed thereof; 
just as prominence is given to the aggre- 
gate of the parts of a sacrificial per- 
formance, but not to any particular part 
thereof to the exclusion of the rest; 
for instance, the parts of the Paurna- 
masa-sacrifice and the like, are described 
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in different chapters but are collected 
together for performance in entirety. 
The Chh^ndogya ^ruti, similarly pre- 
scribes the meditation of V aiiwftnara in 
its entirety without excluding any of . 
His limbs or organs. There the King 
Aswapati instructs UddMaka and some 
other Rishb (sages), that all the different 
limbs of Vaisw^nara (Brahma in His 
universal form), — such as are represent- 
ed by heaven, sun, air, Ak&,sa, world, 
earth and so on, — should be taken in the 
aggregate and meditated as such. The 
SAtra considers it rather prejudicial to 
the interest of the meditator to substi- 

tr 

tute any part for the whole. ( Vide 
Chhfindogya, chapter V, parts ii — 18). 

For reference, as to the members of 
the body of Vai4wknara, vide: — 
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(Bright heaven is the head of this 
Vaisw&nara Self; the sun, who gives 
colour to all things, is His eye; the 
wind, blowing in all directions, is His 
Prfiija; the pervading Aka^a is the trunk 
of His body; the vast mass of water is 
His bladder; the earth is His foot; the 
sacrificial alter is His chest; Kusa (grass) 
is the hairs on His body; the household 
fire is His thorax; the gastric fire is His 
mind; and the sacrificial fire is His 
mouth.) , 

Chhflndogya, Chap. V, 18, 2 . 

For reference, as to the harmfulness of 
meditating on a part as the sole form of 
Vaisw4nara, vide: — 

{King A wapaH asked ‘Whom dost 
thou, O son of Upamanyu, worship as Vais- 
wdnara Self?’ ‘Heaven do I worship as 
Self, my Lord’ answered he. The king 
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said ‘This heavenhs, but the head of Self; 
thy head would have dropped down> 
hadst thou not come to me , — and received 
from me Ihe fuller tnterprelation of V ais- 
wdnard’). 

Chh^ndogya, Chap. V, i2, i and 2. 

Sutra 56. SJRT I 

[This SHtra states that though the 
■object of meditation is the same every- 
where, yet the forms and modes of me- 
ditation are very various.] 

3!T»rT (different; various), 

(owing to difference of names etc.) 

Explanation: — The forms of medita- 
tion,— such as the ^&ndilya-Vidy&, the 
Satya-Vidy&,, the Dahara-Vidy&, the 
Vai^w&nara-Vidyfl, etc., — are different 
owing to difference of names and process- 
es; since each of them teaches the 
worship of the same Lord, but under 
a particular aspect, and meditations have 
been prescribed in various names and 
forms so as to suit different medita- 
tors. 
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Sutra 57- 

[This Shtra determines which Vidy^j 
are recommended for adoption in order 
to attain salvation; the Vidy^j are, to 
name only the most important ones, 
Sindilya-Vidy&,, Bhuma-Vidy^, Sat- 
Vidy&, Dahara-Vidyg,, Upako^ala- Vidy^, 
V ai^w^nara- Vidyll, U dgitha- V idy^, A.nan- 
damaya-Vidylb, Akshara-Vidyg,, etc.] 

(option), vftfai?ri;gcgT5[ (as the 
result of all the,Vidy&,j is the same). 

Explanation: — One may follow any 
VidyS, according to his option, as the 
result of all the Vidy&j is, the same, 
namely, the realisation of Self. 

In other word^s, the worshipper is 
welcome to choose any one of the 
Vidyfij, and the goal is the same. 

Sutra 58. tpiraW 

[This Shtra shows an exception to the 
previous SAtra, that more VidyS.? than 
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one may be followed, where the object 
is other than the realisation of Brahma.] 

(meditations adopted for some 
sensuous desire), g (but), iraTsfiTij f accord- 
ing to one's desire or liking), 

(may be conjoined), i| (not), gj (or), 
fc?»TR[T?T (because of absence of the 
reason stated in the previous Shtra). 

Explanation: — Meditations, that are 
adopted for the fulfilment of some speci- 
fic desire other than the attainment of 
Brahma, may be conjoined or not accord- 
ing to one’s liking, i. e. as many of them 
as one likes may be performed one after 
another; for in these meditations there 
is wanting' the highest motive (^tot- 
3W^)~the desire for salvation — stated in 
the previous Sfitra; the rewards of these 
meditations which are prompted by some 
worldly desires ( ) are not 

the same, but are very various and are 
achieved in this or the next world ; 
while the sole object of the meditations, 
specially meant in Sfi.tr a 57, is the reali- 
sation of Brahma, 
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Sutra 59. I 

[An objection is now raised to the 
.effect that those VidyS.^, which are 
parts of sacrificial rites, cannot be 
practised independently of those rites.] 
3 (as regards meditations which 
are menibers of sacrificial rites), jrapsRT- 
Wigf: (becoming of the same nature as 
that to which they belong). 

Explanation; — The Vidy^j that are 
attached to sacrificial rites, are of the 
same nature as the rites themselves, 
i. e., they are also integral parts of those 
sacrificial rites : Even as the Udgitha 
ceremony is a concomitant part of a 
sacrifice, the meditation, fhat is pre- 
scribed in connection with that Udgitha, 
is also a part of lhat sacrifice and has no 
independent existence of its own. 

[This objection is supported by the 
following three Sfitra^ and subsequently 
refuted by Sfltra.r 63 and 64.] 

Sutra 60. I 

[An argument, in support of the ob- 
jection raised in Sfitra Sq, is adduced.] 
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fifg: (from the injunction in ^ruti), 
^ (also). 

Explanation: — From the injunction in 
^ruti, — as for instance, that ‘One is to’ 
meditate on the Udgltha’ (the prayer in 
loud chanting prescribed in the SS,ma. 
Veda),— it is concluded that the Vidy& 
(meditation), dependent on the Udgitha- 
prayer, is also to be accepted as a part 
of the sacrifice; as the Udgitha-invoca- 
tion cannot be accomplished without the 
Vidy^ (meditation) prescribed therein. 

For the injunction in ^r-uti, vide: — 

(One is to meditate 

on the Udgitha). 

Chh§indogya, Chap. I, i, i. 

Sutra 61. 

[Another argument, in support of 
Sfitra 59, is adduced.] 

(because of recovery from 
pollution; because of purification.) 

Explanation: — ^ruti has shown, that 
if any mistake be committed by the 
hymn-singing priest in uttering the 
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Udgitha, then the Udgttha (of the S^ma 
Veda), thus defiled, is made whole by 
meditating on the Pranava ( ‘Om’ ) of 
the Rik-Veda, meaning thereby that the 
Udgitha and the Praijavaare to be me- 
ditated on as one and the same thing. 

The above injunction suggests that 
the meditation-part of the Udgitha is a 
compulsory concomitant of the sacrifice, 
otherwise why should it be expressly 
enjoined to be corrected if recited in- 
correctly ? 

For reference"' in the ^ruti vide: — 

“ ^ ^ ^ q-j sr?irq-j ^ 



(What is Udgitha is Pra^iava, what is 
Pranava is Udgitha; this mediialion^ on 
the oneness of the Udgitha and the 
Pranava^ mends the Udgitha defiled by 
any mistake committed even on the part 
of the Hotfi, (the hymn-reciting priest) 
in recitaHon of the Udgitha). 

Chh&ndogya, Chap. I, 5, 5. 

87 
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Sutra 62 . I 

[Another argument, in support of 
SAtra 59, is adduced.] 

(the commonness of pro- 
perty; that the Praijava is the common 
property of the three Vedaj), (as it 
is found in ^ruti), ^ (also). 

Explanation: — It is found in ^ruti that 
the Pranava (Om-kS,ra, the mystic syl- 
lable ‘Om’ ) is the common property of 
the three Veda^; therefore it is an 
inseparable concomitant of the sacrificial 
rites prescribed in the Veda^; so the 
Vidy&.j also, being dependent on 
‘Om-Mra,’ "are concomitants of the sacri- 
ficial rites. 

For the ^ruti vide: — 

“ ” (By that Pranava 

this three-fold Veda has its being). 

Chh&ndogya, Chap. I, i, 9. 

Sutra 63. q' ^ I 

NO 

[This Sfitra refutes the contention 
raised in Sfi-tra^ 59 — 62.] 
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ST ^ (but no; but there is no settled 
rule regarding the acceptance of the 
Vidy&y to be indispensably connected 
with the ceremonial parts), (with 

that; with the ceremonial parts), stt?: 
(connection), : (because there is no 
such injunction in ^ruti). 

Explanation: — But there is no settled 
rule regarding the acceptance of the 
Vidy^j to be indispensably connected 
with the ceremonial parts with which 
they are prescribed; because there is no 
injunction in ^ruti to prove such indis- 
pensable connection. 

In refutation of the objection raised 
in the preceding four Stltraj','' the framer 
of the Sltra^ says that there is no bind- 
ing rule that the VidyS, depending on the 
Praijava or on any part of a sacrificial 
rite is a necessary concomitant of the 
sacrifice; it m.ay be dispensed with or 
retained at the option of the performer, 
with this difference that if Vidylb be 
associated with the rites, greater good 
will accrue; because though these parts 
themselves, — such as. the utterance of 
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thePranava or the Udgithahymuj — have 
been enjoined by ^ruti to be absolutely 
necessary for the sacrificial performances, 
yet ^ruti does not insist that the Vidy& 
(meditation) — portion of the performance 
is a necessary adjunct of the perfor- 
mance. The act of meditation belongs 
to the mind; it is not absolutely necessary 
for the fulfilment of external sacrifices; 
meditation, therefore, though prescribed 
in connection with an external sacrifice 
cannot be said to be an inviolable act in 
that sacrifice, like the otBer (ceremonial) 
parts; i. e., a sacrifice may be performed 
even without the meditation (Vidya), 
prescribed therewith, merely by utterance 
of Mantras, singing of the Udgitha hymns, 
pouring of the clarifie’d butter into the 
sacred fire and the like external rites, for 
the purpose of attaining particular 
desired objects; but the Vidy&. or medi- 
tation on Brahma is productive of the 
realisation of the Lord. For this reason 
the Chh&ndogya and the Brhad^ranyaka 
^rutu, in describing the consequences 
of the Paneh4gni-Vidy^ (tlie form of 
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ineditation by five fires), have taught that 
those, who follow the Vidy&.-portion (i, e. 
the portion of meditation), go by the 
path of the gods ( ). but those, 
who dispense with the Vidy& and only 
follow the external sacrifice of daily 
libation to the sacred fire ( ) go 

by the path of the fathers ( ). . 

Sutra 64. 

[This Sfltra is adduced in support of 
Sfitra 63.] r 

(from ^ruti), ^ (also). 

Explanation: — This may also be in- 
ferred from ^ruti. 

In the Chhfindogya ^ruti it is said that 
the chief priest ' of a sacrificial perfor- 
mance, if possessed of this knowledge 
(of the process of meditation), saves the 
sacrifice, the sacrificer and all the 
priests. From the qualifying phrase 
Tf possessed of this knowledge,’ it is 
clear that such knowledge is not indis- 
pensable, on the part of the priest, for 
the complete performance of the sacrifice. 
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but it only makes the sacrifice more 
effective (vide the quotation and its 
translation under Slitra 41 of this 
section). Therefore, the Vidyft, depen- 
dent on a part of a sacrifice, is not an 
absolute constituent of that sacrifice. 

For reference in the ChhSndogya 
^ruti, vide: — 

C I ^ 1” 

(The mindful chief priest is the priest 
per excellence; as the diorse saves the 
horseman, so the chief priest possessing 
such knowledge, saves the sacrifice, the 
sacrificer and all the priests.) 
Chlifindogya, Chap. IV, 17, 10. 



The Vedanta Philosophy. 

CHAPTER III. 

SECTION IV. 

SKETCH. 

In this section Ach^rya B^darS,ya5ia 
establishes: — 

(1) That the attainment of salvation is 
the direct result of Brahma-Vidyfi, (2) 
that works or sacrifices are only indirect 
helps to meditation, by cleansing the 
heart; ( 3 ) that Karma (work) does not 
directly make for salvation; (4) that the 
seeker of Brahifa may even do away 
with Karma, and may attain salvation > 
solely by virtue of meditation on Brahma, 
and (5) lastly that even in that case, he 
should not give up the duties enjoined 
by the scripture. 

Sfitra^ I — 16 show, by refuting the 
objections that may arise, that the highest 
end and aim of the individual soul. 
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namely, the acquis It' : r. of Eternal Bliss 
is attained by the direct intuition 
( ) of Brahma, and that 
Knowledge is distinct from, and superior 
to Work. 

Sutras 1 7 — 20 refute the contention of 
Jaimini, that salvation is attainable only 
by life-long performances of rituals and 
that renunciation of the world is forbid- 
den by the scriptures. Moreover these 
Sfltra^ establish the author’s own view 
that salvation is open to Sanny&,su 
(ascetics) as well as to householders, and 
that the prohibitory clause has been 
misread and misunderstood by Jaimini. 

■ Sfltraj 2i*and 22 show that the medi- 
tation on the Udgltha (prayer in hymn 
in the S^ma-Veda) and such other Kar- 
m&nga-VidyHi {i. e., Vidy^j prescribed 
in Sruti in connection with Karma or the 
sacrificial rites), are not intended to 
eulogise the Karma (sacrifice) in con- 
junction with which they occur; on the 
contrary, they are VidyfLy (modes of medi- 
tation) directly enjoined to be performed 
in all seriousness, even independently 
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of the sacrifices with which they stand 
connected. 

Sfitra^ 23 and 24 say that the stories 
in the Upanishad^ are not to be placed 
in the same category as P&.riplava i. e., 
recital of stories prescribed for the inter- 
vals of performing the horse-sacrifice, 
the former, on the other hand, are in- 
tended only to create an interest in the 
meditations illustrated thereby. 

Sfitrai- 25 and 26 show that persons 
who are devoted to the meditation of 
Brahma and wKo have achieved Brahma- 
Jn4na (the knowledge of Brahma) need 
not fall back upon rituals and ceremonies; 
that rituals and ceremonies form the 
spade-work and prepare the ground for 
the advent of khowledge; but no work 
is compulsory after knowledge has ori- 
ginated. 

Sfitra 2 7 teaches that persons, desirous 
of knowing Brahma, should have perfect 
control over their desires, passions and 
actions. 

Sfitray 28 — 3i. The permission of all 
foods, to the meditators of Prfi^a, in the 
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ChMndogya ^ruti, is not a general per- 
mission, but should be restricted to cases 
where danger to life is apprehended; 
since a clean food makes a clean heart, 
and this view has the sanction of both 
^ruti and Smrti. 

S 4 traj 32 — 35. Persons, not desiring 
emancipation, are enjoined to perform 
works of permanent obligation 
Persons, desirous of emancipation, should 
also perform sacrifices, as they help in 
the purification of the heart and in the 
dawning of Brahma-JMrfa. The same 
kind of work has been enjoined upon 
both the classes of people, namely those 
who are ddsirous of emancipation and 
those who are desirous of heaven; thus 
the conclusion is drai^n that a house- 
holder, who is engaged in Brahma-Vidy&. 
should also practise religious rites to 
make his faith firmer; but in the case of 
an ascetic, whose heart has become proof 
against sin, no such rites are necessary. 

Slitraj- 36 — 39. Even persons, not 
belonging to any of the four prescribed 
orders of life (the four being the student. 
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the householder, the ascetic and the 
Sanny&si), are entitled to Brahma-Jn^na; 
this is supported by ^ruti and tradition. 
Knowledge may also arise in consequence 
of meritorious deeds done in previous 
births; thus widowers who have not 
married again and persons too poor to 
maintain family or otherwise disqualified 
for married life, have not been debarred 
from Brahma- Vidyh; it is, however better 
to be within the folds of the four orders 
of life ( ) than to be outside them. 

Shtra^ 40 — 43 say that a person, once 
accepting a special vow, either to remain 
as a life-long student in his preceptor's 
house, or to become an a’scetic, or a 
Sanny&si, should not fall from it. There 
can also be no expiation for such lapses 
and consequently such fallen persons 
can have no right to Brahma-Vidy^. 
One, accepting the vow of abstention 
from sexual pleasure to be observed till 
the last day of his life («. ^., a Naishthika 
Brahmach&ri) must not break it, there 
is no expiation prescribed for such a 
lapse. Some are of opinion that this 
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breach is a minor sin, and not a grave one; 
but whether it be a minor or a grave sin, 
such persons are to be excluded and 
debarred from Brahma-Vidy&, as both 
Smrti and custom condemn such a lapse; 
but Upakurv^jia Brahmach&,ri^ {i. e., 
Brahmach&ru who have taken the vow 
of continence for a certain period only), 
are allowed to marry on only performing 
a certain rite. 

Shtra^ 44 — 45 (A) say, by comparing 
the opinions of the sages Atreya and 
Audulomi, and by referring to Sruti, that 
meditation, connected with the subordi- 
nate parts of a sacrifice, is to be per- 
formed by tfc.e priest, but the fruit goes 
to the sacrificer, who purchases with a 
fee the priest’s labour. 

Sfitra^ 46 — 48 state that the qualifica- 
tions helpful towards the acquisition of 
Brahma-Vidya, are alike necessary for 
members of all the orders of life, 
(A^rama^.) 

, Sfltra 49 teaches that a man, practising 
Brahma-Vidyfi,, shall have the simplicity 
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of a child and make no display of his 
learning. 

Shtrai- 50 and 51 say that dawning of 
the knowledge of Self takes place in this 
life, if there be no obstruction from any 
counteracting cause. There is no fixed 
time (whether in this life or in the next 
life), when the fruit of the knowledge, in 
the shape of emancipation, will appear ; 
as 8ruti has ascertained that emancipa- 
tion takes place as soon as the chain of 
bondage slips off by the exhaustion of 
Pr&,rabdha (the operative Karma). 

Sutra 1. 

[The result of Brahma-Vidy&, is 
stated.] 

(object of human pursuit ; here 
the chief object, i. e., emancipation), 
(from this; from Brahma- Vidy&,), a!^?T 
(from ^ruti), (this is the opinion), 

(the sage BMar^ana).' 
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Explanation: — Man’s chief object of 
pursuit, namely, salvation, follows from 
Brahma-Vidy^ (meditation on Brahma), 
because Sruti says so; this is the opinion 
of the sage B&,darS,ya;ja. 

For reference vide : — 

(He who knows 
Brahma, attains the Highest). 

Taittiriya, Chap. II, i, 2. 

Sutra 2. 

[An objection is raised against 
Siitra i.) 

^^TcefT^ (because of being only a con- 
comitant requisite), 

the statement of the attainment of the 
chief object of life by Brahma-Vidyd)^ 
(exhortation) ; ( as ), (in 

cases of other sacrificial materials), 
(this), (the sage Jaimini). 

Explanation : — The statement, that 
the reward of Brahma-Jn&na (knowledge 
of Self), is the highest good, does not 
mean that such knowledge by itself 
yields any real fruit ; but the statement 
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is only an exhortation to the performance 
of sacrific.es. The knowledge of Self, 
says Jaimini, is useful only so far as it 
produces, in the performer, a belief in 
his extra-mundane existence to enable 
Tiim to enjoy the rewards of his s.acri- 
fices. Thus, in the opinion of Jaimini, 
Self-knowledge can produce no fruit 
independently of the sacrifice with which 
it is conjoined. The statement that it 
yields any fruit by itself is only an exhor- 
tation to purification of the sacrificer. 
Like other thaterial requisites of a 
sacrifice, the purification of the sacrificer 
is a necessary concomitant factor; for 
without this purification he ■vS'ould not be 
assured of his surviving the body and 
enjoying the fruit of his sacrifices in a 
"brighter world after death. 

[Jaimini’s view, stated in Sfitra 2, are 
elaborated in Sfitra^ 3 — 7, which are 
refuted later on.] 

Sutra 3 . 3rR|«s5*ild,t 

(The objection raised in Sfitra 2 is 
strengthened.] 
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(practice), (as it is found 

in ^ruti). 

Explanation: — From Sruti we learn 
that persons, like Janaka, after the attain- 
ment of the knowledge of Self, continue to 
perform religious sacrifices. The know- 
ledge of Self is therefore only supplemen- 
tary to the principal thing, sacrifice. 

For reference in the Sruti vide: — 

« 1 I ” 

(Janaka, the king of Videha, per- 
formed a sacrifice in which he gave away 
high remunerations to the priests.) 

Brhad&.ranyaka, Chap. Ill, i, i. 

Satra 4. \ 

[The objection raised in Sfitra 2 is 
further strengthened.] 

fnr (that; that knowledge is subsidiary 
and supplementary to sacrifice , 

(from Sruti). 

Explanation: — The statement that 
knowledge is subsidiary and supple- 
mentary to sacrifice can also be under- 
stood directly from ^ruti. 
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For reference vide the Sruti: — 

^ 

(Whatever sacrifice, one performs with 
the aid of meditation, faith and know- 
ledge, becomes all the more effective.; 

Chh&ndogya, Chap. I, i, lo. 

Sutra 5. 

[The objection begun in Sttra 2 is 
continued]. 

(because of accompanying 
together; as they jointly follow the sacri- 
ficer to produce their effects.) 

Explanation: — As both, kncfwledge and 
work, of the departed soul follow him 
jointly at death to produce their effects, 
it is concluded that knowledge is not 
independent of work (sacrificial rites). 

For reference vide the ^ruti: — 

(Both, knowledge and work, follow 
him jointly^ death to proauce tketr 
effects). 

Brhadarariyaka, Chap. IV, 4, 2, 
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Sutra 6. I 

[The objection, begun in Stitra 2, is 
continued.] 

(for one possessed of the know- 
ledge of Self; FicT — that, the knowledge 
of Self; — one who is possessed of the 

knowledge of Self; one who has acquired 
the knowledge of Self), (because 

of injunction of work in ^ruti). 

Explanation; — ^ruii enjoins the duty 
of performing sacrifice upon one who 
has already acquired the knowledge of 
Self; knowledge therefore must be consi. 
dered supplementary to work. 

^ruti enjoins, that after learning the 
Vedaj and returning from the house of 
the preceptor one is -'to settle in house- 
hold life and perform religious and secular 
duties; this shows that work is the direct 
object of Vedic injunctions and knowledge 
is only auxiliary to that work. 

For reference vide theSruti ; — 

1” 
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(On returning from the family of the 
preceptor, after having studied the 
Veda^ and having duly rendered all 
services to him, he is to return and settle, 
in a sacred place, amongst his relatives, 
and continue the study of the Veda^.) 

Chhl,ndogya, Chap. VIII, 15, i. 

Sutra 7. I 

[The argument, begun in Stltra 2, is 
concluded here,] 

(because of compulsory injunc- 
tion), ^ (also). 

Explanation: — That work is the main 
object of life and knowledge, is supple- 
mentary to it, is understood also from 
the compulsory injunction in Sruti to do 
household works, which are thus not left 
optional to the householder. 

For reference in the Sruti vide: — 

(Let one wish to live a hundred years 
here and perform all duties both religious 
mid secular.) 

I4opanishad,,2. 
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Sutra 8. 

1 ( 1,1 

[Objections, raised in Stltra^ 2 — 7, 
are now being refuted one by one. This 
Shtra refutes Shtra 2.] 

(a Supreme Being), (from 

the statement in Sruti), g (but), 

( of BMar^yana ), i;r^ ( such is the 
opinion)^ ctfSf’fTST (because there is teach 
ing in i^ruti abovt such a Being), 

Explanation : — From'^ruti it is known 
that Self (the knowledge of whom is the 
subject-matter of our present discussion) 
is stated 'to be One, Who is other than 
and superior to the individual soul, for 
whom are prescribed the social and 
religious duties. Hence the knowledge 
of this Self, on the part of the performer 
of a sacrifice, is not intended to confirm 
his faith in his surviving the body after 
death ; on the contrary, the term ‘Self’ 
here stands for the Supreme Being, the 
realisation of Whom isih.&Summum bonum 
of life. This is the view of BSdar&yaija. 
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For reference in the ^ruti vide: — 
ST^: 

(He is the Supreme Ruler of all, en- 
tered into all hearts, Governor of all 
individuals, Lord of all ; I want to know 
that Person Who is alluded to in all the 
Upanishad^, Whom all the V eda^ refer 
to.) 

Sutra 9. I 

[The refutation of the objections is 
continued; this Shtra specially refutes 
Shtra 3.] • 

(of equal weight), g (but), 

(the declaration in«Sruti). 

Explanation : — There are indeed found 
in ^ruti instances of sacrifices being 
performed by enlightened souls like 
Janaka, but there are also declarations, 
of equal weight, to the effect that per- 
formance of sacrifices is quite useless and 
redundant for the enlightened {Le., those 
who have known Brahma). 
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So it cannot be asserted on the stren- 
gth of the instances of Janaka and others 
like him, that knowledge is to be con- 
sidered as secondary to the sacrifice. 

For reference in the ^ruti vide: — 

^ ’’ 

(To what purpose should we study 
and to what purpose should we perform 
sacrifices, we who are seekers of this 
Bra/ima-hoks..) 

Sutra 10. I 

[The refutation of the objections is 
continued. » This Stltra specially refutes 
Sfitra 4.] 

(not universal ; not appli- 
cable everywhere.) 

Explanation: — The statement of the 
^ruti, referred to in Sfitra 4, to the effect 
that the combination of meditation and 
sacrifice makes the sacrifice effective, is 
not applicable everywhere. 

The above-mentioned statement of th© 
^ruti does not refer to., meditations in 
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general, but only to the Udgltha VidyS., 
which forms the subject-matter of the 
discourse concerned. 

Sutra n. 

[This Siitra specially refutes Shtra 5.] 
fWHT: (division), aicigs (like a hundred). 

Explanation: — From the statement of 
the Sruti, referred to in SAtra 5, to the 
effect that knowledge and works accom. 
pany the departed soul jointly, it does 
not follow that they produce a joint 
effect; but the*statement rather indicates 
that they produce their respective effects 
separately ; the division being just like 
a hundred rupees taken together, but 
divided separately between two persons 
according to their respective shares. 

Sutra 12. | 

[This Shtra specially refutes Sh.tra 6.J 
(of one who has only read 

Lhe Vedas). 

Explanation: — The quotation from 

Sruti, referred to in Shtra 6, speaks of 
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one who has only read the Veda^ with 
the preceptor, but not of a person who 
has acquired the knowledge of Self by 
his studies and practices. 

So this injunction for household duties 
is binding upon persons other than the 
seekers after Brahma by meditation and 
knowledge. All book-learned men are 
not earnest seekers after truth ( )• 

Sutra 13. 

I' 

(This Slitra specially refutes Shtra 7.] 

5 T {compulsion aoes not apply), 

(because there is no special mention). 

Explanation: — The compulsory house- 
hold duties, referred to in Shtra 7, are 
restricted to the ordinary run of men, the 
seekers after Brahma being exempted 
from them; because there is no specific 
mention of the latter in connection with 
.that injunction. 

Had it meant to include the searchers, 
the passage must have clearly and spe- 
cifically said so. 
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Sutra 14. 

[This also refutes Stitra 7.] 

(for praise or commendation) 
(permission, injunction), (or 

rather). 

Explanation: — Or rather the injunction 
is intended to eulogise (search 

after knowledge); in other words, it is a per ' 
missive injunction which adds to its glory. 

The precept of the ^ruti, referred to 
in S'htra 7 and discussed in Slitra i3> 
may be treated in another way also, 
namely, the injunction of doing works 
aims at glorification of the knowledge; 
in other words, the passage shows the 
glory of knowledge by stating that a per- 
son having the iptuition of Brahma, may 
do all works and yet remain unaffected 
thereby; as can be understood from the 
subsequent part of the same passage. 

For the subsequent part of the pas- 
sage, vide: — 

“ ST sit ” (The work does not 

tarnish the man. ) 

I^opanishad 2. 
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Sutra 15. 

[The argument in refutation is con- 
tinued.] 

(according to his own liking), 
^ (moreover), rr|| (some Sruiis enjoin). 

Explanation: — Moreover, some ^rutii 
enjoin, that a person, who seeks the 
knowledge of Self, may renounce the 
world at will. Hence it is deduced that 
sacrificial rites, which are enjoined upon 
householders, are not binding upon the 
Seeker of Knowledge. 

For reference vide the Sruti: — 

“i% srsnn ^ ^r>s^fr75m>s# 

i” 

(What shall we do with offspring ? To 
us this Self is all this world.) 

Brhad&raijyaka, Chap. IV, 4, 22 

The household religious duties are 
evidently redundant for those who turn 
their back upon domestic and social en- 
tanglements for the sake of the dear Lord* 

Sutra 16. i 

[The previous argument is continued.’ 
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(complete annihilation; putting 
an end to all actions), (too; again). 

Explanation: — Again, far from being a 
part of work, Vidyfi. puts an end to all 
works— all obligatory duties. 

For reference vide the ^ruti: — 

(Brahma, in both His superior and in- 
ferior aspects, being realised, the knot of 
the heart [egotism] is cut down, all doubts 
are dispelled, and works are destroyed.; 

Mundakopanishad, Chap. II, 2, 9. 

Sutra 17. 

[The previous argument is continued.] 

^ ( in that stages of life where 

ail the energies have an upward flow; 
the states of those who have renounced 
the world or turned recluse), (more- 
over), (in ^ruti), 1% (since). 

Explanation: — Moreover knowledge, 
divorced from work, is enjoined to be 
sought for when all the energies have an 
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upward flow, i. e., in those A.^rama.v or 
stages of life in which one renounces the 
world and resorts to forest life. Since 
mention of such states is made in Sruti. 

This shows that in a high state of life 
knowledge is to be sought for without 
the aid of work. 

For reference in the ^ruti vide: — 

“ 5T5ri%, 

(There are three divisions of pious 
conduct,... all these three classes of conduct 
lead to the attainment of the sacred 
worlds — the heavevs or the abodes of the 
gods', but one^who dwells in Brahma i. e. 
devoted to Brahma, attains immortality, 
i. e., salvation.) 

Chhfbndogya, Chap. II, 23, i. 

158! «r;g-f ?rT 

%>s(^'^JTf8T^n=¥r8ri% i ” 

(Those who are acquainted with the 
secret of meditation by means of Five 
Fires, and also those who meditate in 
the forest with faith and austerity, attain 
the passage of light.) 
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ChMndogya, Chap. V, lo, i. 

Sutra 18. 

[An objection to Shtra 17, is raised.] 

rRTUST (a passing allusion;, 

(the sage Jaimini), (because 

there is no clear injunction in Sruti) 
^ also, rather), (condemns), % 

(clearly, certainly). 

Explanation; —The sage Jaimini ar- 
gues, that th^ passages in ^ruti, regard- 
ing the stage of an ascetic, are only a 
passing allusion to what sometimes hap. 
pens in the world, and not by way of 
injunction; because there is no clear 
direction in ^ruti to that effect; Sruti 
rather clearly condemns the life of 
asceticism. 

The contention of the sage Jaimini is. 
that the passages, that may be brought 
forward to prove the superiority of an 
ascetic life, do not serve the intended 
purpose; they only state the fact that 

men sometimes have recourse to the 

% 
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order of an as,cetic by renouncing the 
worldly life; but they do not indicate 
any injunction, because they contain 
no words in the form of injunction; on 
the other hand there are scriptural pas- 
sages directly condemning the life of an 
ascetic. 

For reference in the ^ruti vide: — 

(An enemy to the maintainers of the 
gods is he, who does away with the sacri- 
ficial fire, i. e.y who gives up the hfeof a, 
householder.) 

The allusion is 4o the belief that the 
gods are fed and supported by daily 
libations to the sacrificial fire. 

Sutra 19. 

I 

[The objection, raised in Sfitra 18, is 
refuted.] 

’srsfsTa' (to be practised; to be followed), 
(the sage Bhdar&yainia), 

(on account of parallel statements in 
Sruti). 
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Explanation;— Ach^rya BMar^ya^ja 

opines, that the stage of an ascetic life 
is to be followed on account of parallel 
statements in ^ruti in favour of both the 
stages of life, namely that of a house- 
holder, as well as that of an ascetic. In 
other words, the objection, raised against 
asceticism, may equally be levelled 
against the householer’s stage, for there 
is also no direct injunction for the latter, 
in the ^ruti under discussion. So 
asceticism is no less worth following 
than the householder’s life. 

Sutra 20. 

[The argument, commenced in Sdtra 
19 to refute the objection raised in SiUtra 
18, is continuedl] 
fqfg: (injunction), ^ (or rather) 

(like the holding of the sacrificial wood). 

Explanation: — Or the statement of the 
^ruti, referred to in Siitra 19, is rather 
to be understood in the light of an in- 
junction and not of a mere passing al- 
lusion or of a statement of fact, regard- 
ing the stage of an ascetic life. The case 
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is analogous to that of the holding of 
the sacrificial fire wood, in offering 
liabations to the gods in the Mah&pitr 
yajna, above the ladle containing the 
libation; in this case, though there is no 
word indicative of direct injunction, the 
sage Jaimini himself concludes in his 
Phrva-Mim&-ns& that this statement — 
holding the sacrificial firewood — carries 
the weight of an injunction [here 
(holds) is to be interpreted as 
(ought to hold) ]. 

For reference to the MahA.pitr Yajna, 
vide: — 







(For or the fathers let one run 

on holding the sacrificial wood below 
ladle, as one holds it above for the 
gods.) 

For Jaimini’s Sfitravide: — 

(But it is an injunction in the case of 
the holding, as it has not been enjoined 
anywhere before.) 
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[It is to be noted here, that there are 
also passages, in Sruti, which directly 
enjoin the stage of an ascetic life.] 

For reference vide : — 


(Having completed the stage of the 
student life he is to become a house- 
holder; after having become a house- 
holder he is to become an ascetic in the 
forest; after having been an ascetic he is 
to roam about as a Sannylbsl (a wandering 
monk), or else he may roam about as a 
Sanny&sl either directly from his student 
life, or from the household-life, or from 
the forest-life.) 

J^v&lopanishad, Chap. IV.] 

Sutra 21. 



[This Shtra states that certain texts 
forming parts of Vidy&A, are not mere 
praises, but themselves enjoin the medi- 
tation.] 

39 
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sgfHWSW (mere eulogy; mere praise), 
(because of being the materials; 
because of their being supplements to 
the sacrificial rites), ffn (this), (if); sf 
mo, it is not so), (because of 

their newness; as there are found no 
injunctions previous to them), 

[This S6.tra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is: — ^%Jrra;gtrT^RT- 
and the reply-portion is: — w, 

Explanation: — If it be argued that the 
texts, indicative of Vidyltj' connected 
with sacrificial rites, are merely intended 
for eulogisiug those rites, by reason of 
their dealing with the essential materials 
of those rites; then our reply is, thas 
such an argument is not reasonable, as 
these texts treat of something quite new, 
not previously treated of anywhere else 
in ^ruti, and therefore they should be 
regarded in the light of Vidhi (injunc- 
tions) rather than Anuv^da (g] orifications) 
For instance, the text dealing with the 
Udgitha-meditation which is connected 
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with the sacrificial rite known as the 
Udgltha, treats of a matter quite new 
and not introduced before. Moreover, 
there has been no injunction for this 
meditation before this passage. Hence 
the text cannot be regarded as a mere 
Anuvfida of that injunction, but is itself 
indicative of the Vidhi for the Udgltha- 
meditation. 

For the passage, referred to, vide: — 

“ ?:?RnT: wr: ^ 

(The Udgitha or 'Om' is the best of 
all the essences previously enumerated — 
the earth, the water, the cereals, the man, 
the speech, the Rik or metrical utterances, 
the Sdma hymns, and the eighth and last, 
the Udgitha or ‘Om’ following in the 
order of their increasing importance.) 

Chh&ndogya, Chap. I, 1,3. 

This ‘Om’ in the Udgitha-VidyS is to 
be meditated upon in the light of the 
Supreme Soul. 
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Sutra 22. 

[The argument, commenced in Shtra 
21, is concluded]. 

vrT=r 3 I®?rH (from words indicative of 
existence of injunction in ^ruti), ^ (also» 
moreover). 

Explanation: — Moreover, from words 
indicative of injunction in ^ruti it is 
known that there is direct injunction for 
meditation on the Udgitha. 

Hence it is concluded'' that the ex- 
pression ‘This is the best of all the 
essences’, in the passage quoted under 
the preceding Shtra, is not a mere 
laudatory expression, but it amounts to 
a part of the injunction ror the Udgitha 
meditation. 

For the direct injunction, referred to, 
vide: — 

“ I ” (The Udgitha is to 

be meditated on.) 

Chh^ndogya, Chap. I, i, i. 
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Sutra 23. 

I 

[The purpose of narration of stories 
in the Upanishad^ is stated in this Stitra 
and in the next one.] 

(for the purpose of recitation 
by the priest to the sacrificer — ^srsnTR — 
and his relatives for some days during 
the performance of the Aswamedha or 
horse-sacrifice), (this), (if); sf (no, 
they are not fo^r that purpose), fgs|ft|f!csrTa 
(because of specification; as specified 
stories and not others, have been pres- 
cribed for that purpose), 

[This Sfitra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is:— 
and the reply is: — sf, f^sIf^tNcsTTH.] 

Explanation: — It may be said that 
narrations of stories in the Upanishad^ 
are intended to be recited by the priest, 
to the king performing the A^wamedha- 
sacrifice and his relatives, at intervals 
during the performance of the sacrifice. 
To this we reply that they are not for 
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that purpose; as some specified stories 
(other than those narrated in the Upa- 
nishadj), such as those of Vaivaswata 
Manu and others have been singled out 
for that purpose in Sruti. 

For reference vide: — 

{The priest is \.o tell the prescribed 
stories to the King and his relatives, one 
such story runs thus '. — 

The King Manu, son of Vivasw&n...) 

Sutra 24, 

[The discussion, commenced in Sfitra 
23, is concluded here.] 
ft8lT (the case being so; the stories of 
the King Manu and others being speci- 
fied for the purpose of recitation during 
the A^wamedha sacrifice), 'U' (also), 

(being connected as the 
part of a whole teaching). 

Explanation; — The story of King 
Manu and others being specified for 
the purpose of recitation during the 
A4wamedha sacrifice (^s stated in Sfitra 
2 3), the stories stated in the Upanishadi, 
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such as those of the royal sage Janaka, of 
the sage Y&.jBavalka and his wife, 
Maitreyi, of J&na^ruti etc., are to be 
connected with the teachings of the 
Upanishad^ as their parts. Consequently 
those stories are not meant to be treated 
as recitations adding to the merit of the 
sacrifice, but, on the contrary, are to 
be regarded as essential parts of 
Brahma- VidyS,. These latter stories are 
introduced only to facilitate an intel- 
ligent grasp of^the subject. 

For instance, in the story of Yffcjna- 
valka and Maitreyi, J&jnavalka says to 
Maitreyi : — 

m f^r^sqr- 

■ (The translation and reference are 
given under Sfitra 19, section IV, 
Chapter I.) 

Sutra 25. 

(This Sfitra states that the seeker of 
Brahma may dispense with secrificial 
rites.] 
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(therefore ; from the discussion it is 
deduced), 'i9r(also),^p(5f|;g*iTf5(fire, fire-wood 
and so on), (^as not to depend on). 

Explanation: — From the discussions 
made hitherto it is deduced that one, 
devoted to Brahma, has not to depend 
for his salvation, on fire, fire-wood and 
so on (2. e., on sacrificial performances); 
these are superfluous to him. 

- As a person, devoted to the medita- 
tion of Brahma, is stated, in Sruti, to 
attain immortality and not any of the 
rewards arising from sacrificial rites, 
he is not required to have recourse to 
sacrificial works to be performed with 
fire, fire-wood and, so on. 

For reference vide the Sruti: — 

(One, devoted to Brahma, attains im- 
mortality.) 

Chh^ndogya Chap II, 23, i. 

Sutra 26. 

I 

{This Sfitra says that sacrificial works 
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and the like are necessary for origina- 
tion of knowledge.] 

(necessity of all works 
cribed in the scripture'), ^ (also), 51'3'lfe- 
(from the scriptural statement of 
sacrifices and the like), (like a 

horse ; analogous to a pony). 

Explanation : — There is necessity of 
all works, prescribed in the scripture, 
for the origination of the knowledge of 
Self, as can be understood from the 
scriptural statement of sacrifices and the 
like; but knowledge, having once been 
attained, requires no help from external 
works for the production of its result, 
namely salvation. The case is analogous 
to a pony, whose help is required until 
the place of destination is reached ; but 
it may be dispensed with after the 
journey has been accomplished. 

For reference vide the Sruti: — 

WTIRTT 

(Brilhmaijai' seek to know Him by the 
study of the Veda^, and by sacrifices, 
gifts, penance and renunciation.) 
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Brhadara^iyaka, Chap. IV, 4, 22. 

Sutra 27. WtRtR 

[A person, desirous of knowing 
Brahma, must take to the practice of the 
control of his passions, sensations and 
actions, and the like.] 

(possessed of the control 

S3 

of the internal and the external Indriya^ 
and the like), ^T?l.(has to Be), still), 
g (but), (as the practice of 

that is prescribed as a part of the-acqui- 
sition of the "knowledge of Self, — of 

the injunction about that ; because 

of being a part of th'at ; as it is pres- 
cribed to be a part of that), 
g^ncT (because they are certainly to be 
practised; because they are indispen- 
sable). 

Explanation: — Though the perfor- 
mance of sacrifices and other works is 
considered necessary so far only as they, 
are conducive to the knowlfedge of Self; 
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Still the seeker of Brahma-Vidy&xnust be 
re-inforced by habits of self-control, 
mastery over his passions and desires, 
etc., which are sine quanon of his success 
because they (the virtues) are certainly 
to be practised, being prescribed as a 
necessary concomitant of the acquisition 
of knowledge of Self. 

For reference vide the ^ruti: — 

^ i’’ 

(Therefore a*seeker of Brahma, having 
conquered the internal and external 
Indriya^-, and being withdrawn within 
himself, patient and concentrated, finds 
the Self in his own self.) 

Brhad&ranyaka*, Chap. IV, 4, 23. 

Sutra 28. STTOT- 

(This and the subsequent three Sfitraj 
show what kind of food is to be eaten.] 

permission 

to take all food), (only), (in the 

event of danger to life), (as it is 

shown by Sruti). 
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Explanation; — Permission for eating 
all kinds of food is to be availed of only 
in the event of danger to life, as it has 
been shown by ^ruti. 

The Chh^ndogya i^ruti says, that to 
him who meditates on Pr^na, there is no 
food that is not eatable, t. e., he may 
eat any food whatsoever; but it is not 
an injunction prescribed for all times, 
this is to be understood as a permission 
to be availed of only in the contingency 
of death from hunger; as has been shown 
by the same ^ruti, chapter I, part 10, in 
the story of the sage, Ushasti by name; he 
being famished saved himself by partak- 
ing of the beans left on the plate by a 
keeper of elephants, jbut would by no 
means accept the drink offered by the 
latter. The sage justified his couduct 
by saying T would not have lived, if I 
had not eaten the beans, but water I can 
do without at present.’ 

For reference vide the ^ruti: — 

“ ^ f I*’ 

(To him who meditates on this Prina, 
there is no food forbidden.)" 
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ChMndogya, Chap. V, 2, 1. 

Sutra 29. | 

[The topic commenced in SAtra 28 is 
continued.] 

(as there is no contrary state- 
ment anywhbre in SrnH), (also; more- 
over). 

Explanation: — Moreover, clean food 
should generally be taken, as there is no 
contrary statement, anywhere in ^ruti,. 
to the purifying effect of clean food. 

There is nowhere any passage, in 
^ruti, contradicting the passage of the 
Chhandogya ^ruti, which declares that 
clean food makes our nature pure. 

For the passage of the Chhandogya, 
vide:— 

(A clean food makes a clean heart.) 

Chh&ndogya, Chap. VII, 26, 2. 

Sutra 3i. ^ I 

[The previous topic is continued.) 
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^ (also), (moreover), (is 

prescribed by Smrti). 

Explanation: — Moreover, Smrti also 
has prescribed so in the matter of food. 
For the Smrti vide: — 

“ ^sS5rFr% i ” 

(He, who eats food procured from any 
place and every place, when life is im- 
perilled is not stained by sin, as a lotus- 
leaf is not TLetted by water.) 

From this it is inferred that generally 
clean food is to be taken in every case 

save and except the case of starvation. 

^ ■ -v . 

Sutra 31. I 

[The previous topic is discussed and 
concluded here.] ^ 

55*^: (a passage in Sruti, a scriptural 
passage), ^ (also), (hence; and again), 
^cRW*fiK (to prevent undue license: 

— undue license.) 

Explanation: — And again there are 
also scriptural passages forbidding men 
to take undue liberty in the matter of 
food ?.nd drink. 
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The text, quoted in Stitra 28, ‘To one 
who meditates on this, there is no food 
forbidden’, is a mere phrase in praise of 
Pr&]ia ( ), and not an injunction 

{ ) like the injunction of self-control 

etc. ( ). A permission should, 

never be mistaken for an injunction. 

For a scriptural passage, referred to 
vide: — 

^ ^ I 

(A Brahmin, therefore, must not drink 
wine.) 

Katha-SanhM. 


Sutra 32. 



I 


[This and the s'ubsequent three S'htra^ 
show who are required to perform sacri- 
fices and do other prescribed duties.] 

(as they are enjoined by the 
scripture), (moreover), (the 

works prescribed for the different orders 
of life), ^rftr (also). 

Explanation: — Moreover, (the 

permanent obligatory duties), prescribed 
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for the different orders of life, should 
not be given up by one, who has not 
salvation for the immediate object of his 
pursuit. (Cf. Sfttra 26 of this section.] 

To him the ^ruti says: — 



(As long as he lives he must offer 
libations to the sacrificial fire.) 

Taittiriya, Anuvd,ka 50. 

Sutra 33. 

[The topic commenced In Sfitra 32 is 
continued.] 

(as an auxiliary), ^ (and). 

Explanation: — And those, who are 
desirous of emancipation, should also 
perform religious rites as a help to 
Enlightenment [vide Stltra 26 of this 
section]. 

For reference in the Sruti vide: — 

rTT^rr s’* 

(For translation and reference, vide 
Sfi-tra 26 of this section.) 
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Sutra 34. 

fllfig,! 

(The previous topic is continued ] 

(in every respect; in both the 
cases), (also), ?f (they; the sacrifi- 
cial works), qq (certainly; and nothing 
e]se),'^¥Tq^l’TH (because they are marked 
requisites from both standpoints). 

Explanation: — In every respect, whe- 
ther viewed as duties incumbent on a 
householder or as practices auxiliary to 
EnlightenmenP, the sacrificial works, 
prescribed to be performed, are recog- 
nised to be the same and not different 
because they are indispensaWe requisites 
for both orders of life — as permanent 
duties for a householder and as auxi- 
liary aids to meditation for a Sanny^si. 

Sutra 35. 

[The previous topic is concluded 
here.] 

(invincibility), q (also), 

(^ruti shows). 


40 
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Explanation; — ^ruti shows also that 
knowledge becomes invincible by the 
practice of these religious rites. 

By practising religious rites prescribed 
in Sruti, sins, which might otherwise get 
the better of knowledge, are subdued. 
Thus ^ruti shows, that by performing 
religious rites, knowledge becomes 
brighter and clearer, being purged of 
all impurities or sins. The conclusion 
is that the householders, even if possess- 
ed of knowledge, should continue to 
perform religious rites, i| only to con- 
solidate knowledge; but upon ascetics, 
whose knowledge has already become 
invincible against sins, no such rites are 
binding. 

For reference in the ^ruti vide : — 

(By performing religious rites one 
wipes away one’s sins.) 

Taittiriya N&rSyaiia Anuv^ka 5. 

Sutra 36. ^ g I 

[This and the following three Shtra^ 
show, what class of persons, are entitled 
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to Brahma-Vidy&, and whether persons, 
not holding any of the four prescribed 
orders of life, but occupying a position 
intermediate between any two consecutive 
orders, are not debarred from the same.] 
( persons standing between ), ^ 
(and), (also), • (as it is seen 

in Sruti). 

Explanation: — And persons, standing 
between two consecutive stages of life^ 
may also acquire knowledge, as, such 
instances are seen in Sruti. 

Persons, not« belonging to any one of 
the four prescribed orders of life, but 
standing apart ( ) — occupying a 

position intermediate between any two 
consecutive orders, are also entitled to 
Brahma- Vidyfl, as is seen in the cases of 
Raikka, who is stated, in the Chh&,n. 
dogya Sruti (Chap. IV, i), to be already 
blessed with Brahma- Vidy4, and of 
V^chacnavi, and others. 

Sutra 37. I 

[The previous topic is continued.] 

(too, also), (moreover), (is 
stated in Sm>rti). 
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Explanation : — Moreover, it is stated 
also in Smrti that persons, not belonging 
to any one of the four prescribed orders 
of life, acquired Brahma-Vidy4. 

It is on record in the Mahftbh&rata how 
Samvarta and others who paid no regard 
to the duties incumbent on the different 
orders of life, went naked and afterwards 
became great saints. The Great BMshma 
is also an instance in point. 

For direct sanction in bmrti, vide: — 

“sp:^ 5 7iT?r i 

(There is no doubt that a Br^hmaija 
attains the^ final success only by the 
practice of continuously repeating the 
prayer [gfcjl; it matters little whether he 
performs other prescribed duties or not ; 
one, who is friendly to all, is virtually a 
BrS,hmai,\a). 

Manu-Samhitfi, Chap. II, 87 

Sutra 38. 


[The previous topic is continued.} 
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(special advantage ; advan- 
tage acruing from extraodinary good 
works done in the previous life;, ^ (also). 

Explanation : — Persons, born with the 
special advantage of having made great 
spiritual progress in previous life, have 
every facility for speedy success (f%t%) 
in this. 

Some persons appear to have been born 
as gifted with special merit in the shape 
of natural propensity towards attaining 
final emancipation ; this occurs on account 
of their good wbrks in the previous lives; 
they need not go through the prescribed 
duties of the different orders of life. 

For reference vide the SmHi : — 






’Tf^U 

(A devotee, persevering with steady 
application, being purged of all sins, and 
thus perfected through repeated births, 
attains the highest goal.) 

Bhagavat Gita, Chap. VI, 45. 

Sutra 39. 


[The previeus topic is concluded here.] 
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Wf: (from this; than this; than the 
intermediate state mentioned above), g 
(but), (the other ; the state of 

belonging to a prescribed order of life), 
(better), (from suc/i indica- 

tion in the scripture). 

Explanation : — But the choice of and 
entrance upon any one of the four pre- 
scribed orders of life, is better than 
standing apart ( ; as can be 

understood from such indication in the 
scripture. For reference in the scrip- 
ture, vide the Smrti : — 

(Let a twice-born one stay not for 
even a day , outside the prescribed four 
orders of life.) 

g. — Widowers who have not married 
again, persons who are too poor to marry 
and those who are forced by circum- 
stances not to enter into wedlock, and have 
not yet renonuced the world, come under 
the purview of SAtra^ 36 — 39.' They are, 
hoyreyer, ranked socially much lower 
than others who regularly discharge the 
duties of the four orders of life. 
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Sutra 40. 5 





[This and the subsequent three Siitra^ 
discuss whether persons, fallen from the 
vow of life-long Brahmacharya (student- 
ship), of V^naprastha (retirement to the 
forest life) or of Sanny^sl (renunciation), 
are entitled to cultivate Brahma-Vidy^..] 
(of one who has become that), 
g (again;, ^ (not, never), (lapse 

from that stage), [according to 

Jaimini), (even), f%?rUTg (because of 
the strict rule), (because there 

is no statement permitting it* and because 
it is against custom, and so on). 

Explanation:— Again, in the cases of 
persons who have once taken the vow of 
an ascetic, or the vow of retirement to 
forestj or the vow of life-long student- 
ship, the Scriptures will not tolerate the 
lapse from that life involving, as it does, 
a wilful dereliction of duties; because 
there is no statement sanctioning such 
lapses, becaflse it is against usage, and. 
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lastly because there can be no reason- 
able excuse for such lapse. This is the 
opinion of Jaimini too. 

So such a person, if once fallen from 
his own order, cannot have any right for 
the culture of Brahma-VidyS, (vide S4tra 
43 next). 


For reference vide: — 





» (One, who takes the vow, of life-long 
studentship in the house of his preceptor* 
must live there till the last day of his life.) 

Chh&iUdogya, Chap. II, 23, 1. 

Also:— “ ” 

(Once retiring to the forest, one 
should never return to household-life.) 

(An ascetic should not stir up the 
household fire again after having once 
renounced it.) 

Sutra 41. ^ 

[The previous discussion is xon tinned. 1 
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sr (not), (and), (the chap- 

ter of the Phrva-Miin4ns&. on rights, 
privileges, and expiations), (alsoj, 

^rr*ngRpn^ (because Smrti treats it as a 
fall), (fT^-^Rft^TTcf, as not deserv- 

ing that; as not deserving expiation). 

Explanation: — Expiations prescribed 
in the chapter of rights and privileges, 
of the PUrva-Mlm^nsI,, are not also for 
the Isl aishthikai (those who have taken the 
vow to live and study for ever in the 
house of their preceptors); they are 
meant only for* the UpakurvfPjas (those 
students who return to their home after 
finishing their education), because Smrti 
declares that the fall of 'the former 
deserves no expiation. 

In the Chapter of Pilrva-MimSnsS., where 
there are injunctions regarding privileges, 
there is no expiation prescribed for a 
person, who slips from his avowed duty 
after he has taken the vow of Naishthika 
Brahmacharya (observing religious aus- 
terities and abstention from sexual 
pleasure to the last day of his life) ; such 
fall is also inferred, from the instructions 
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in Smrti, to be a very grave one; as 
there is no expiation added or prescribed 
for such fail. 

The penance in the shape of the 
Nairta sacrifice, where it is required to 
pile up the household fire and to accept 
a wife, is enjoined in Plirva-Mimfi,ns&. 
only upon those persons who are to give 
up their Brahmacharya on the expiry of 
the limited period prescribed for them 
(UpakurvSija Brahmach&,ru), — who did 
not take up the vow for the whole period 
of life, but only for a certain period. 

For reference in the Smrti, vide: — 

ll” 

(I see no expiation, which might cleanse 
the self-destroyer who, belonging to 
any of the twice-born castes and having 
once entered on the duties of aNaishthika 
lapses from them.) 

Agneya XVI, 5 , 23. 

Sutra 42. VTT?- 

[The previous discussion is continued.] 
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Upapatakam, 

a minor sinj, (however), qife (some 

say), (possibility of expiation; ex* 

piability), (like the eating of 

prohibited food)-, (that has been 

explained in Purva-Mimdnsd . 

Explanation: — Some say that a devia- 
tion from the vow taken by a Naishthika, 
is however, a minor sin, and so expiable, 
like the eating of prohibited food, such 
as wine or flesh. That Upap&taka (a 
minor sin) is an expiable sin, has been 
explained in* the Pfl.rva-Mim4nsS, of 
Jaimini, (Chap. I, 3, 8). 

Sutra 43. 

I 

[The previous discussion is concluded 
here.] 

(outside; those, who break the 
vow, are to be excluded), g (but), 

(in either case, whether it be a grave 
sin or a minor sin); (also; even), 
(because of Smrtij, (because of 

good custofli), ^ (as well as). 
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Explanation: — But those, who -break 
their vow, are to be excluded or debar- 
red from Brahma- VidyA in either case, 

whether it be a minor sin or a grave 
sin, as both Smrti and custom indi- 
cate. 

For the reference in Smrti, vide the 
quotation and its translation under 
SAtra 41 of this section. 

Sutra 44. 

I 

[This Stltra and the ShtraC? 45 and 45 A 
show whether the sacrificer ( gsRTR ) 
or the priest ( ) should perform 

the medilatiorr-part in those rites where 
meditation and sacrifice are both com- 
bined ( - ]. 

(of the master; of the sacrificer 
or Yajamana), (from the declara- 

tion, in Sruti, of the reward in his favour), 
(thus), (the sage Atreya). 

Explanation; — The sage A.treya holds 
the view that the YajamAna (sacrificer) 
should hiniself do the meditation con- 
nected with those rites where^meditation 
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and sacrifice are both cotabined 
^tiT*T*IT ), such as the Udgitha-Vidyd, the 
Agni- V idy&, etc. , and that the priest should 
take no part in the meditation; as ^ruti 
declares that the reward of the perform, 
auce belongs to the sacrificer, because 
his sacrifice becomes more effective, if 
combined with meditation. 

For reference in the ^ruti vide the 
quotation and its translation under 
Sfltra 4 of this section. 



[The previous topic is continued.] 

(the duty of the Bitwik or 
priest), (this), (the sage 

Audulomi, (for that labour-, for the 
purpose of that action), (as), 

{his labour is purchased, for the per- 
formance, by payment of the sacrificial 
fee). 

Explanation:— The sage Audulomi, 
on the other hand, is of opinion, that thd 
duty of meditation also devolves upon 
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the priest whose consideration for the 
labour is the sacrificial fee (Dakshi]ni&). 

The labour of the priest is purchased 
by the sacrificer by paying the sacrifi- 
cial fee for the whole performance, i. e., 
for the purpose of performing the sacri- 
fice together with meditation and all 
other parts connected with it and so the 
fruit- of the whole performance, the medi- 
tation and all, done by the priest, is also 
attained by the sacrificer. 

Sutra 45(A). [ 

VO ~ 

[The previous topic is concluded here. 
This Stitra has been noted by Ach&,rya 
Sankara, butjiot by Ach&,rya Nimb&,rka 
or by Ach&,rya R&,m&,nuja.] 

: (as Sruti declares^so),, "^(also). 

Explanation; — The fruit of the wor- 
ships, that are performed by the priest, 
goes to the sacrificer; as Sruti also 
declares so. 

This establishes the conclusion that 
the meditation, connected with the 
subordinate partSj of a sacrifice, is the 
duty of the priest, 
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For reference in ^ruti vide: — 

^ ^psRRl^ cTWRira^ l” 

(Whatever blessing the priests pray 
for at the sacrifice, they pray for the 
benefit of the sacrificer.) 

Satapatha Br^hma^a, Chap. I 3 , 1 , 26. 

Sutra 46. 

[This Sfitra examines a passage of the 
Brhadaranyaka ^ruti and concludes that 
continuous meditation is also to be con- 
sidered as enjoined by Sruti for the 
realisation of Brahma. This and the 
following two Sutras show that the scrip- 
ture enjoins the four orders of life.] 

(a separate auxiliary in- 
junction; an injunction about another 
auxiliary observance), (in respect 

oT the tbjo previous ones'), (the third), 
(of the person who has stepped into 
the stage <jf meditation), (like 
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the injunction of performing sacrifices 
and practising self-control, childlike 
simplicity and acquring learning). 

Explanation: — The word ‘gf*!’ (Muni), 
of the passage quoted below, stands 
third in the order, the two previous ones 
being P&niditya and B^lya (erudition and 
childlike simplicity). ‘Muni’ means a 
person who constantly . meditates on 
Brahma. So constant meditation is the 
third auxiliary observance for one who 
is already possessed of and 

BSlya; and as such, constant meditation is 
enjoined to be observed like the injunc- 
tions about sacrifices and control of the 
senses and so on (vide Sfitraj 26 and 27 
of this section). 

This Sfitra refers i:o a passage of 
the Bxhad^ranyaka ^ruti, where, in re- 
ply to a question by one Kahola, the sage 
Ylijnavalka enjoins first, scholarly attain- 
ments, then childlike simplicity, and 
then, thirdly, continuous reflection 
( co-operating with the two pre- 

vious conditions, with a view to realisa- 
tion of Brahma. Though .there is no 
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verb of injunctive or imperative force in 
the case of this third state, there is to be 
inferred an injunction to be understood 
like the injunctions in the other cases. ‘ 

For the passage under reference vide: — 

“ 

^f^qrrsr ^rrt: i ' ’ 

(Therefore let a Br^hmana, after he 
has done with his scholarship, stand in a 
child-like state; and after he has done 
with the child-iike state and scholarship, 
/te may be a Muni; and after he has done 
with Mauna and no Mauna, meaning 
thereby all the three state j mentioned 
above, he becomes a Br&.hmana, i.e., a 
person who has known Brahma.) 

Brhad&ran,yaka, Chap. Ill, 5, 1. 

Sutra 47. 

’TefR: I 

[This Shtra states the reason why 

the householder is said, in the Chh&ndo- 
gya Sruti, to be able to repair to the 
world of Brahma not to return again.] 

41 ’ 
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(because of the possibility 
of attaining Brahma-Vidy^ in all the 
stages or orders of life), g (indeed), 
(conclusion with the case 
of the householder). 

Explanation: — The Chhfindogya ^ruti 
concludes by stating the case of the 
householder only; because there is possi- 
bility of attaining Brahma-Vidy& in 

all the stages of life, the case of the 
householder, as stated in the Chhin 
dogya, being a typical one; — Brahma- 
Vidyfi, is attainable in aH the orders o- 
life, so the hoftseholder, too, is entitled tof 
it, like any other person belonging to 
any other order. The statement of the 
householder only, in the Chh&,ndogya, is 
to be understood merely in the light of 
an illustration. 

For reference in the ^ruti, vide: — 

(He, the householder, conducting his 
life in this way, concentrating all his sen. 
ses- upon self and abslainmgt from injury 
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io any hvuiq being ., — throughout his life, 
attains the world of Brahma and has not 
to return again to this world.) 
Chhandogya, Chap. VIII, i5, 1. 


Sutra 48. 



[This Sfitra states that the scripture 
enjoins the observance of the duties of 
all the orders of life.] 
lfi[*jg??^(like constant meditation), 

(of the other orders of life), (also), 
(f rom such injunction in Sruii). 

Explanation: — Like constant medita- 
tion (vide Shtra 46 ante), 4here are in- 
junctions also about the observance of 
the duties of the different orders of life 
as auxiliary to the advent of Brahma- 
Vidyli, since they have been enjoined by 
^ruti. 

For reference in the Sruti, vide : — 

(There are three divisions of pious 
duties — sacrifice, study and making -gifts.) 

Chhandogya, Chap. . II, 23, L . 
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[This Shtra says that the perversity 
of a child is not meant by the word 
(by a child-like state) in the pas- 
sage of the Brhadfiranyaka Sruti quoted 
under SAtra 46 ante]. 

(not displaying himself, not 
showing himself off), (according 

to the context). 

Explanation : — By the expression ‘child' 
like state’ in the Brhad&raijyaka Sruti 
quoted under SAtra 46, ittis meant that 
the scholar should not display his pe- 
dantry, but behave himself like a child ; 
because this* meaning alone suits the 
context. 

This SCitra elucidates" the meaning of 
the word n’ (by a child-like state) in 
the passage of the $ruti quoted under 
SAtra 46. By the expression ‘child-like 
state’, the passage means to say, that 
the scholar must not give himself airs, 
but behave just as a simple child who 
has naturally no pride or vanity and doe^ 
not strive to make a display, of himself 
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before others. Here the word does not 
mean the perversity of a child, but his 
simplicity and humility; because the 
passage must bear connection with the 
entire chapter on the ground of co-opera- 
ting towards the principal matter, 
namely, the realisation of Brahma. 

Sutra 50. 



[This Slitra states whether the conse- 
quence of Brahma- VidyS, which is the 
realisation of Brahma, is possible in this 
life or will wait till death.] 

(taking place ’ in this life), 
irfHw (in the absence of an ob- 
struction ; if thei*e be no obstruction by 
some other contrary work of which the 
effects are ready to operate), (as 

it is seen in Sruti). 

Explanation : — If there be no obstruc- 
tion by some counteracting cause, there 
is no bar to the attainment of Brahma- 
,Vidy& and the consequent realisation of 
Brahma, in ..this life; otherwise it will 
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follow in the next life on the removal of 
the obstruction. The realisation of 
Brahma in this life is seen materialised 
rn Nachiket^ in the Katha ^ruti. 

For reference in the Sruti, vide : — 

II ” 

(Thus Nachiket4, receiving Brahma- 
Vidy& together with all the processes of 
abstract meditation, ■' — explained by King 
Death, realised Brahma in Lhis life and 
became pure and immortal ; any other 

.person too, who takes the same spiritual 
path, may, likewise, attain the same and 

become cleansed and tmnwrtal.) 
Kathopanishad, Chap. II, 3, 18. 

Sutra 51. 

[The preceding Shtra having shown 
when the advent of Brahma-VidyS. and 
Brahma- Jn^na (the knowledge of Brahma) 
takes place, this Shtra states the time 
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when salvation, the consequence of 
Brahma- VidyA, will come.] 

{there ts no fixed time for 
the attainment of the goal of Brahma- 
Vidy^ in the shape of salvation), 

(that state ; the state of saivation)^ 
(becanse ^ruti has ascertained so). 

[The repetition of the last phrase in- 
dicates the termination of the chapter.] 

Explanation : — There is no fixed time 
for the attainment of the goal of Brahma- 
Vidy4 in the shape of salvation, as Sruti 
has ascertained that the state of salvation 
is attained only after the obstructions 
have been removed. 

The preceding Siitra has shown that 
the attainment of Brahma- Vidya and 
Brahma-JMna may take place in this life 
or afterwards; the present Sfitra shows 
that even the knowledge being acquired 
in this life, there is no rule that the 
fruit thereof, in the shape of salvation, is 
bound to follow in this life, as ^ruti has 
stated that a person, on having acquired 
Brahma-JMna, will have to wait for the 
fruit till he i,s released from all bondage. 
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For reference vide the ^ruti: — 

“cRJT TOT T^^r^sSST i” 

(He is to wait so long as he is not 
released fyom the obstyuctionsi and then 
he attains Brahma.) 

Chh^ndogya, Chap. VI, 14, 2. 



The Vedanta Philosophy. 

CHAPTER IV. 

SECTION I. 

SKETCH. 

The framer of the Stitra-s has already 
discussed the following subjects: — the 
nature of the Universal Soul, of the 
universe and ^of the individual soul; the 
relation of the individual soul and of the 
universe, to the Universal Soul; medi- 
tation on the Universal SquI, by which 
one attains emancipation; and the aspect 
of the Soul up^n which the mind must 
be fixed at the time of meditation. 

This chapter introduces a discussion 
on the subject of the emancipation of the 
individual soul. 

The first section of the chapter treats 
of (1) the necessity of constant medita- 
tion, (2) the conception of the Universal 
Soul as the self of the meditator, (3) the 
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light in which Pratlka^ (symbols) are to 
be regarded, and (4) the position of the 
meditator, in this life, after'he has realised 
JJrahma. 

Shtras 1 — 12 show, by adducing 
evidences from ^ruti and Smrti, that 
meditation on Brahma must be con- 
stantly practised; that the meditator 
should conceive and preach the Lord as 
the self of the worshipper; but not to 
conceive the symbols, such as the mind, 
the A.k4sa, the sun and the like, as his 
self; that it would servemo purpose to 
think of Brahma in the light of a material 
object of the senses, for it would be 
only to degrade the Infinite Lord to the 
status of sensuous object with all its 
limitations; Brahma being superior to 
everything that may be treated as a 
symbol, the symbol should be raised, 
higher in thought, to the level of Brahma^ 
but Brahma should not be brought 
down to the level of the symbol; medi- 
tation on one’s own self in the light of 
Brahma is the highest and most natural 
miethod of meditation, (that is to say, 



CHAPTER IV— SECTION I. 651 


one’s own self is to be reckoned as higher 
than any one of the symbols), the medi- 
tator should therefore raise himself to 
the level of Brahma by thinking himseif 
as such, but should not bring Brahma 
lower to the level of his individual soul; 
and thus his narrower conception of self 
is replaced by the wider one of Brahma; 
that meditation is to be practised in a 
sitting posture: in the lying posture there 
is probability of slumber, and in 
the state of standing or walking 
there is probability of distraction of 
the mind; that concertration and tranqui 
lity of the mind being the chief objective 
in meditation the time and the place 
must be suited to that end; and that the 
habit of meditation should be kept up 
till the meditator’s exit from the world. - 
Sdtraj 13, 15 and 17 show that on the 
attainment of the knowledge of Brahma 
by a person, his previous nierits and 
demerits {i. e., good and bad works), of 
which effects have not yet begun to 
operate {t. e., Sanchita Karmai) are can- 
celled; and the effects of .his subsequent 
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pious or impious works (if any) do 
not cling to him, but are inherited, at his 
death, by his well-wishers and evil-doers 
respectively. The previous works, on 
the other hand, of which the effects have 
begun to operate (Prarabdha^) are not 
annulled as soon as his enlightenment 
comes on ; the existing body is the out- 
come of his Prirabdha and will drag 
on till this Pr&,rabdha is exhausted ; 
since his life force is not yet spent up, 
the Enlightened Soul lives and moves, 
but quite unaffected by th« world's good 
and evil that the ‘flesh is heir to’; and 
finally his wheel of life comes to a stand- 
still, since 1ms Sanchita Karma has al- 
ready been consumed by Brahma Jnftna. 
The wheel of life, which has been set in mo- 
tion by the operative portion of previous 
Karma (Prarabdha), goes on whirling by 
the law of its own inertia, until it comes 
to a dead stop; the inoperative portion 
(Sanchita) being consumed by, Brahma- 
Jnana, there is no other force remaining, 
to give it a fresh start, and to begin a 
new cycle of existence; the njuch desired 
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release from bondage follows at once 
as a natural consequence. 

Stitra.^ 16 and 18-19 show that seekers 
of Brahma-Jnana should not abandoa 
sacrifices, gifts and penances prescribed 
for their order of life fA^rama), as these 
works are not antagonistic, but rather 
helpful, to the origination and consoli. 
dation of Knowledge ; that religious 
works, combined with meditation, are 
more forceful than those divorced from 
meditation, because of the superior 
causal efficierscy of the former with 
regard to the cognition of Self; persons 
seeking Knowledge should, therefore, 
perforin religious rites for consolidation 
of the cognition of Self ; and these per- 
sons, having the intuition of Brahmas 
become united with Him after death. 



[This Sfitra states that constant practice 
of meditation is necessary.] 

(repetition; practice of meditation 
on Brahma), (not only once; fre- 
quent), (because of instruction). 
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Explanation : — Frequent practice of 
meditation on Brahma is necessary, since 
there is instruction to that effect, in Siuti. 

For the instruction vide the Sruti: — 

^ ^ 

(Verily the Self is to be seen, z. e. in- 
tuited, to be heard, to be thought of and 
continually to be concentrated upon.) 

Brhad&ranyaka, Chap. II, 4, 5. 

Sutra 2. I 

(The sanie topic is continued.] 

(from Smrti), ^ (also). 

Explanation : — Smrti also enjoins con- 
stant meditation on Brahma. 

For the Smrti vide ; — 

“ wsT Jrr% 

1 1 

(If on the other hand, O thou Con- 
queror of wealth, you cannot fix your 
mind firmly on me, then exert your will 
to get hold of me, the Self, by constant 
practice.) 

Bhagabat GltS,, Chap., XIJ, 9, 
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Sutra 3. ^TT^TT^ 

I 

[This Shtra prescribes the process of 
meditation.] 

=511911 (self), (as this), g (really), 

(approach, realise), 

others comprehend; instruct), (also). 

Explanation: — The teachers, in Sruti, 
are found to approach Brahma as their 
own self, and also to instruct others to 
do the same. » 

A person, desirous of emancipation, 
should, therefore, meditate in the way 
that the Lord is his own soul; in other 
words, he should think of himself as the 
Universal Souh A person naturally 
thinks himself as different from Brahma; 
and that is the cause of his bondage. 
The intention, that the worshipper is 
essentially as the worshipped (Brahma) 
becomes clear by constant meditation of 
himself as identicial with Him; and this 
ultimately brings emancipation for the 
meditator— the worshipper. 
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For reference vide: — 

“ srin%“ (I am Brahma). 

Brhad^ranyaka, Chap. I, 4, 10. 

Also vide: — 

I ” 

(This is thy Self dwelling within all— 
on the background of every individual 
consciouiness.) 

Brhadaranyaka, Chap. Ill, 4 , i. 

[This — meditation on 

one's own self tn the light of Brahma, — is 
recommended as the highest and the 
most direct way of realisation of 
Brahma.] 

Sutra 4. ^ 

[This and the following two Sfltra^ 
examine the value of a P^atlka or symbol 
in worship.] 

(not), (in the symbol, such as 

the Ak&sa, the sun, the mind, etc. ), sf 
(not), (as), m (he, the self). 

Explanation: — But one cannot regard 
a symbol, such as the mind, the sun, 
etc., as his own self, as none of them 
is really the self. 
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Meditation on symbols, such as the 
mind, the Ak&sa, or the sun, etc., in 
the light of Brahma, are taught in ^ruti. 
But the meditator cannot look upoff 
them as his own soul, exactly in the 
same way as he can in the direct medi- 
tation of Brahma (vide the previous 
Shtra); those symbols are mere material 
objects far inferior to his immaterial 
soul. 

[The same (discussion is continued.] 

gfgfsfg: (view in the light of Brahma'), 
(because of super-eminence). 

Explanation: — To view the symbol as 
Brahma is quite proper, but by reversing 
the order, to view Brahma in the light 
of the symbol, is hardly justifiable, be- 
cause of super-eminence of Brahma over 
the symbol 

It would serve no purpose to think of 
Brahma in the light of a limited thing ; 
for it would be only to degrade the In- 
finite Lord to the status of a finite thing; 

42 
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Brahma being superior to everything 
that may be treated as a symbol, the 
symbol should be raised higher in 
•thought to the level of Brahma; but 
Brahma should not be brought down to 
the level of the symbol. 

Sutra 6. 

I 

[A particular instance is cited to con- 
firm the preceding Shtfa.] 

(views in the light of the 
sun and the like), =Er (also), ^ (in the 
subordinate part oi sacrificial rite), ^<3^: 
(by reason 6t the superiority of the sun 
and the like). 

Explanation: — In the part, known as 
the Udgitha prayer of the Udgitha-sacri 
fice, viewing the Udgitha in the light of 
the sun is justified for the reason of the 
superiority of the sun to the Udgitha. 

In other words, the Udgitha should 
be raised higher in thought to the level 
of the sun, but not the sun be brought 
down to that of the Udgitha. In this 
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way a meditator should raise himself to 
the level of Brahma by thinking himself 
as Brahma, but should not bring Brahma 
down to the level of the individuab 
soul. 

For reference vide the ^ruti: — 

‘‘ ^ I ” 

(Let a man meditate on the Udgttha, 
assuming it to be he who shines yonder, 
i. e., the sun.) 

Chh&ndogya, Chap. I, 3, 1. 

Sutra 7. ’wn#T: 

[A discussion on the posture of the 
meditator, while engaged in ^meditation, 
is now introduced.] 

(sitting)?, ^fT<T (because of 
practicability). 

Explanation: — Meditation is to be 
practised in a sitting posture, as in that 
case only true meditation is practicable. 

In the lying posture there is probabi- 
lity of laziness and slumber, and in the 
case of standing or walking there is 
probability of» distraction of the mind 
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in its effort to maintain an erect position; 
but in the sitting ' posture, neither of the 
two contingencies is likely to occur. 
The sitting posture contributes to that 
composure of mind, which is the sine 
qua non of meditation. 

Sutra 8. I 

[An argument, in support of Siitra 7, 
is adduced.] 

'!5n*fT?h (as it is of the nature of con- 
centration), ^ (also). 

Explanation: — And Up^sanS. (worship), 
being mainly of the nature of concentra- 
tion, should be practised in a sitting 
posture, which is conducive to concen- 
tration. 

Concentration being an uninter- 
rupted and unintermittent current of 
thought sent towards a particular object, 
the sitting posture becomes indispen- 
sable. 

Sutra 9. I 

[The argument, in support of Shtra 7 ,^ 
is continued.] 
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(stability, steadiness), ^ (also), 
(aiming at, pointing to). 

Explanation: — The term ‘Dhy^na’ 
(concentration) is used in Sruti as aiming 
at steadiness. So concentration is to be 
made in a sitting posture, for it ensures 
steadiness. 

With reference to the immobility of 
the earth in ordinary eye, the scripture 
fancies the earth as being engaged in 
concentration, as if it remains fixed in 
space in the act of pious meditation. It 
suggests that %uch a steady application 
of the mind can be attained by medita- 
tion only in a sitting posture. 

For the fancied act of meditation, on 
the part of the earth vide: — 

“ ” (As if the earth is 

engaged in meditation.) 

Chhfi,ndogya, Chap. VII, 6, 1. 

Sutra 10. ^ { 

[The argument, in support of Sfitra 7, 
is concluded.] 

(passages in Smrti say), (also) 
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Explanation:— Passages in Smrti also 
corroborate the statement that medita- 
tion is to be practised in a sitting 
posture. 

For reference in Smrti vide: — 

(Having fixed one’s own seat steady 
in a sacred place.) 

BhagabatGM, Chap. VI, 11. 

Sutra 11. 

[This Sfitra deals with the time and 
place of meditation.] 

(whenever and wherever), i^ehiildT 
(concentration of mind), ?f?r (then and 
there), (for want of any special 

direction; as there is no special direction 
in ^ruti). 

Explanation: — Whenever and wher- 
ever concentration of mind is possible, 
then and there meditation may be prac- 
tised; as there is no special direction, 
prescribed in Sruti, regarding the time 
and the place of meditatioif. 
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The time and the place of meditation 
should be selected only so far as they 
are favourable to meditation. 

Sutra 12. fk 

[This SAtra says that Upfisanfi, (wor- 
ship) is to be continued till death.] 

(till death), (then), ^ 
(also), (because), SCT. (found inSruH). 

Explanation: — Worship is to be con- 
tinued till death, because it is found in 
^ruti that the^worshipper, continuing so 
till death, attains the world of Brahma 
after death. 

For reference in the ^ruti vide : — 

(For translation and reference vide 
Shtra 47, Sec. IV, Chap. III.) 

Sutra 13. 

[The result of meditation, i. e., the 
knowledge Qf Brahma, is now discussed, J 
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, (on the attainment of that ; on 

the attainment of the knowledge of 
Brahma); (of the subsequent 

and the previous sins), (non- 

association and annulment) ; 

(previous sins of a person are 
destroyed, and his subsequent sins can 
not cling to him), (because 

^ruti has declared so). 

Explanation; — On the attainment of 
Brahma-Jnana, previous sins of a person 
are destroyed, and his subsequent sins 
too cannot cling to him; because ^ruti 
has declared so regarding a person who 
has attained the knowledge of Brahma. 

For reference regarding non-association 
with subsequent sins vide the ^ruti: — 

ftft qrr ^ i ” 

(As water does not cling to a lotus- 
leaf, so no evil deed clings to him who 
has known this.) 

Chh^ndogya, Chap. IV, Iq, 3. 

For reference regarding destruction of 
previous sins, vide : — 
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(As the cotton of the Ishikd reed cast 
into fire, is burnt out, so are ail his sins 
consumed.) 

Chhfindogya, Chap. V, 24, 3. 

Sutra 14. 

sifr §1 

[Discussion on the consequence of 
Brahma-Jnana(the knowledge of Brahma) 
is continued.]^ 

(of the one which is other than 
sin ; i. e., of piety), (also), T33R^(in 
this way, in the same way), (non- 

clinging; non-association), qT% (at death), 
g (indeed). 

Explanation — Piety also of a person 
does not cling to him on the attainment 
of Brahma-JMna, in the same way as sin; 
and when the same person dies, his salva- 
tion follows as a matter of course. 

Like iniquity, righteousness is also a 
cause of bondage and stands in the way 
of emancipatjon; of a person having the 
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knowledge of Brahma, all his accumu- 
lated (Sahchita) merits and demerits are 
annulled; thus his merits and demerits 
being completely inoperative, his Eman- 
cipation necessarily follows at death. 

For reference that persons knowing 
Brahma shake off their virtues and vices, 
vide the ^ruti quoted at the close of 
Sfitra 2, Section III, Chapter 1. 

Sutra 15. ^ 

[Discussion, on the consequence of 

BraLma-JMna, is continued.] 

(in the case of those works, 
the effects of which have not begun to 
operate), q;^ (only), g' (but), qsg* (the 
merits and demerits previously acquired 
and already mentioned in S4tra^ 1 3 and 
14), (because till that; because of 

waiting till death ; as according to ^rutihe 
has to waitfor Emancipation till his death). 

Explanation: — But annulment of pieties 
and impieties consequent upon Brahma- 
JMna, takes place only 4n respect of 
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those accumulated , works (Safichita 
Karmaj), whose effects have not as yet 
begun to operate; but annulment does not 
take place in respect of those works which 
have begun to operate (Pr^rabdha); 
they will continue to act till they are ex- 
hausted at the death of the Enlightened 
embodied soul. 

Only those pieties and impieties, of 
which effects have not begun to operate 
before the acquisition of the knowledge 
of Brahma, are meant to be destroyed, as 
stated in th'l preceding Sfltra^ 13 and 
14; but the works, of which the effects 
have already begun to operate in this 
life (PrSrabdha Karma^), are not des- 
troyed at once on the advent of Brahma- 
JMna, but will linger on till they are 
exhausted by enjoyment or suffering ; on 
the exhaustion of the effects of all those 
works, death occurs, there remaining 
no motive force for the prolongation of 
life. The present life of a person has 
been called into existence only by his 
Prflrabdha (the operative part of the 
effects of hJs previous works) ; and even 
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if he happens to b§ enlightened in the 
course of this life, his death cannot take 
place until his Pr^rabdha is exhausted. 
Shtra^ 13 and 14 only mean, that his 
^ahchita Karma.? (his merits and deme- 
rits, accumulated for ages and remaining 
inoperative for this life) are cancelled by 
Brahma-Jnlina. 

For reference in ^ruti vide: — 

(For translation vide Siitra 7, Section I> 
Chapter I.) 

[This SAira states 'chat permanent 
obligatory works, enjoined by the Veda^ 
for different A^rama^ (orders of life), are 
not to be given up.] 

(daily offering of oblations 
to the perpetually maintained fire, and 
similar other religious rites ; daily sacri- 
fices, gifts and penances etc.), g (but), 
(towards that effect; towards 
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the origination and fulfilment of Know- 
ledge), qg (certainly*), (as that 

is shown in Sruti ; as i^ruti says so). 

Explanation:— In view of the acquisi- 
tion of knowledge, a man shall not 
abandon daily sacrifices, gifts and penan- 
ces, etc., as they are prescribed to be his 
duties; bees use these works are not an- 
tagonistic, but rather helpful, to the 
origination and fulfilment of knowledge I 
and because ^ruti also says so. 

Rites, with a motive for future fruition 
of the munda^ae desires and bodily enjoy- 
ments here or in the next world, are 
enjoined to be abandoned by a person 
who is desirous of Emancipation ; but he 
is to perform them merely as his pres- 
cribed duties, so that they may exercise, 
a purifying influence on his heart and 
become a help towards the origination 
and consolidation of his knowledge. 

For reference in ^ruti vide: — 

(For translation vide Sfi,tra26, Sec.IV, 
Chap. III.), 
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Sutra 17. ) 

[Now the question may arise: — what 
about the works, other than the obligatory 
duties, done by the Enlightened person ? 
The present Shtra gives an answer to 
this question.] 

W{: (from these ; than these obligatory 
ritualistic works, as spoken of in the pre- 
ceding Shtra), (other classes of 

works), ^srfq (also), (as), {tke 

view of some; 'some branches of Sruti 
state), {inheritance of both, good 

and bad works). 

Explanation : — Other than these obli. 
gatory ritualistic works, as spoken of in 
the preceding SAtra, there is also a class 
of works, whose effects remain attached 
to the person till death, even when he 
has won his emancipation ; at the fall of 
the body, as some branches of ^ruti state, 
behind he leaves all his works, both 
good and bad, to be inherited by his 
friends and foes respectively, like his 
worldly properties to be inherited by 
his sons or relatives. 
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For reference of Sruti vide: — 

'Tf'rwsiR r 

(For translation vide Sdtra 26, Sec. Ill 
Chap. III.) 

Sutra 18. ^ I 

[The continuance of the obligatory 
duties, even after Brahma- JMna, is fur- 
ther strengthened in this Shtra.] 

(whatever), f^qr .(with the aid of 
meditation), (this), (as). 

Explanatio* : — Whatever is done 
with the aid of meditation, becomes all 
the more effective, as ^ruti says so. 

Not to speak of ordinary persons, but 
even a person, desiring for the know- 
ledge of Brahmat should perform works 
prescribed for his order of life (A^rama), 
for the Sruti, alluded to in this SAtra, 
says that a sacrifice, done with the 
accompaniment of meditation, becomes 
all the more effective; this passage of 
the Sruti does not mean that sacrifices 
without the aid of m.editation are altoge- 
ther useless; fit only means that sacrifices 
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combined with Vidy^ (meditation), 
are superior, in force, to the same sacri- 
fices not so combined, because of supe- 
rior causal efficiency of the former with 
regard to the cognition of Self ; the pas- 
sage thus gives a hint that householders, 
having the knowledge, should continue 
to perform sacrifices and other religious 
rites for consolidation of the cognition 
of Self. 

For reference vide the ^ruti: — 
i” 

(For translation vide Sfi-tra 4, Sec. IV 
Chap. III.) . 

Sutra 19. 

[This Siitra concludes with the answer 
to the question, ‘what becomes of the 
Pr^rabdha portion of the Enlightened 
Soul’s work, which has called his present 
life into existence’?] 

- (by enjoyment and suffering), g 

(but), (the other two sorts of works — 
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good and evil), , '=gc[fac^ (hiving ex- 
hausted), (thereupon), (he* 

cones united with Brahma . 

Explanation: — The person, ha’dng ab 
laineci the knowledge of Brahma be 
comes united with Brahma, after’ ax- 
hausing, by enjoyment and suffering, the 
effects of both the good and the evil 
works already in operation (Pr^lrabdha}. 

So there is no escape even on .he 
part of the Enlightened Soul from the 
operation of law of Prarabdha, although 
his accumulate^ (Saiichita) Karma is 
cancelled by Brahma- JnA,na. 

For reference vide: — 

r%^ 

t ” 

(For translation vidt 7, Sec. I, 

Chap. I.) 


43 



The Vedanta Philosophy. 

CHAPTER IV. 

SECTION II. 

Sketch. 

This section is devoted to the mode of 
departure of the Enlightened and the 
unenlightened souls at the time of 
leaving the body. 

S4tra^ 1 — 6 show, by citing the autho- 
rity of Sruti, that at the time of depar- 
ture of the Soul from the body (/. e., at 
death), the Indriya^, ^namely the speech, 
the eye and so on, mefge themselves in 
the mind; as it is observed that these 
Indriyai discontinue their functions 
while the mind still continues to be 
active; that thb mind, in its turn, after 
having absorbed within itself the func- 
tions of the external Indriyaj, merges 
in Prflna (the vital energy) whose chief 
function is breathing, as ibis observed 
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at the time of death , that while the 
function of breath yet continues, the 
functions of the mind are stopped; that 
Prina, after having absorbed the mind," 
merges in the (embodied) soul; that the 
soul, after having absorbed Prina and, 
with it all the Indriya^ including the 
mind, is enveloped in the heat and the 
other subtle elements. 

These six Siitra^ describe the mode of 
departure which is common to all indivi- 
dual souls alike, nlightened or unenligh- 
tened. ^ 

Shtra^ 7 — 11 state the extraordinary 
course of exit from the body taken by 
the Enlightened Soul, and say that im- 
mortality, i. e., release from bondage, is 
enjoyed by him e^en in his lifetime long 
before life is extinct ; that his subtle body 
outlives his gross body ; and lastly that 
the vital heat, perceived in the gross 
body is not its own but is imparted to it 
by its survivor. 

Stltra^ 12 and 13 show, with the help’ 
of Sruti and Smrti, that the Indriya.r 
accompany th® disembodied soul on its 
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departure. Ach^rya Sankara makes here 
a distinction' between the mode of de- 
parture ^ the absolutely Enlightened 
(^a^jg^)JSoul &rm that of the relatively 
Enlightened Soul. The soul of 

the absolutely Enlightened person is at 
once lost in the Universal Soul wnthout 
undergoing translation to Brahma- L oka 
through the various stages of transition 
and the soul of the relatively Enlightened 
person, together with this mind and the’ 
external Indriya^, is translated to the' 
world of Brahma stage by 'stage. 

S^ltra^ 14 and 15 state that the subtle 
elements, forming the constituents of 
the subtle Eody, absolutely lose their 
identity in Brahma, 'so that all trace of 
their separate existence'^' is lost in the One 
Homogeneous Whole. 

Sdtra^ 16 and 17 say that through the’ 
influence of Brahma-Jn&na re-inforced 
by meditation, the opening of the v einuj e, 
leading from the heart to the head, is 
lighted up by the grace of the Indwell- 
ing Spirit; that through this veinule the' 
soul comes out of the head and then 
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following the direction of the 'solar ray, 
finds its ultimate resfing place in the 
Lord. Sfitra 16 throws out the hint* 
that in meditation one’s own soul is to 
be thought of in the light of the Uni- 
versal Soul dwelling within the heart, 
Sfitra^ 18 — 20 show that there is no 
bar to the attainment of Brahma by 
Enlightened persons, who die at night, 
or in the dark lunar fortnight (Krshna 
Paksha) or during the six months of 
DakshinS,ya]iia (the period of the sun’s 
motion from the summer solstice to the 
winter solstice). There is a passage in 
the Bhagavat Glt§., alluding to the 
prevailing belief, that in the event of 
death happening ‘at daytime, in the 
bright lunar fortnight (Sukla Paksha) 
and during Uttar&yana (the period of 
the sun’s motion from the winter solstice 
to the summer solstice), there occurs 
no return to this world, and in the event 
of death happening at night, in the dark 
lunar fortnight and during Dakshi^ia- 
yana, a return to this world is bound to 
follow. This, does not mean that there 
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is any hard and fast rule for the attain- 
ment of Brahma,'’ so far as the time of 
parting is concerned; but the statement 
is only meant to be noted and remem- 
bered by the detached ( 'sniwrat ) and 
attached ( ) worshippers, so that 

they may shape their conduct accord- 
ingly, while on earth. There is indeed 
no bar to the Enlightened soul catching 
the ray of the sun, if he passes away 
even at night or in the dark fortnight 
or during the southern progress of the 
sun (Dakshiijltyana). There are also 
clear statements in Sruti that the sun 
emits rays even during the night, and 
that to the Enlightened person the night 
also turns to day,-7-that with him it is 
perpetual day. 

:o: 

Sutra 1. 

[This Shtra says that speech merges 
in the mind at death.] 

(the speech), (in the mind), 

(as it is genei^ally. seen or 
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observed), (because of the'statement 
of Sruti), ^ (also). 

Explanation: — The power of speech 
merges in the mind at the time of the- 
soul’s departure from the body; and it 
is generally observed to be so; ^ruti 
also confirms the statement. 

When a man is at the point of death, 
it is generally observed that the function 
of the speech is stopped, while the mind 
yet remains active; as can be understood 
from the movements of his eyes and 
from other gestures, which act for the 
speech; by means of his speech he en- 
deavours to give expression to his feelings 
and desires ; so the speech may be 
said to have mergec^ in the mind at this 
stage; the statement of ^ruti also lends 
support to that conclusion. 

For reference in the ^ruti vide : — 

^ srT% 

\ *’■ 

(The dying man’s speech, O my son, 
merges in the mind, the mind in Prfi^ja 
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or the lifal force^ Pr^^a in the vital heat 
and the heat in the Supreme Deity,) 

Chh&ndogya, Chap. VI, 8, 6. 

Sutra 2. ^ I 

[This SAtra says that all the Indriyaj 
merge in the mind at the time of death.] 
(hence; for the same reason), ^ 
(also), 50[osjf^ (ail the Indriyas)^ ^ 
fjH, follow). 

Explanation: — For the same reasons 
(general experience and corroborative 
statement of Sruti) as stated in Sfltra 1, 
all the other Indriya^' follow the speech, 
and merge in the mind at the time. 

, Like the Speech, it is observed that 
the eye and the other Indriyaj dis- 
continue their functions, while the mind 
continues to act; and the statement of 
^ruti also leads to the same conclusion. 

For reference in the Sruti vide: — 

. (Therefore he whose vital heat has 
been abnojmally lowered^ comes to a 
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new birth ixittk the subtle body, after 
death, with all the Ifidriya^ merged in 
the mind.) 

Prasnopanishad, Chap. Ill, 9. 

Sutra 3. 1 

[This Stitra states that the mind, with 
all the other Indriya^’, merges in Pr^na.] 
(that mind which has absorbed all 
the other Indriyas), in^ (in Pr^ija, the 
vital force), (as intimated by the 

subsequent clause of ihe Sruli quoted m 
Stitra /). 

Explanation: — That the mind which 
has absorbed, within itself, the external 
Indriya.9, is in its turn mepged in-Pr^ija, 
the vital force (svhose chief function is 
breathing), as»it is intimated by the 
subsequent clause of the ^ruti quoted 
under SAtra 1. 

It is also observed in the case of 
persons about to die, that while the 
function of the vital force, i. e., breath* 
ing continues, the functions of the mind 
are stopped. 

For the .subsequent passage vide: — 
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5n% 'tojtt i 

(For translation and reference vide 
Sfltra 1 of this section.) 

Sutra 4. #JSSt% 

I 

^ [This Shtra shows that Prftija, with 
the mind, attains the Lord of the 
Indriya.? — the individual soul.] 

It: (he; Pr&na), (in the ruler; in 

the individual soul who is the ruler of 
the body and the Indriyai),^ 

(from the statement of the approach 
towards him and similar reasons; as this 
can be understood from the statement 
in Sruti that all the (different phases of 
the vital force approach towards the 
soul at the time of death). 

Explanation: — Pr&,]ia, after having 
absorbed the mind, joins the ruler of the 
body, namely the individual soul, this 
can be understood from the statement of 
Sruti saying that all the different phases 
of the vital force approach towards the 
soul at the time of death. 
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It is also known from anotlxer passage 
in the Sruti (quoted under SAtra 1 
above), that Prft,^a merges in Tejas (the 
heat). So this SAtra is to be understood 
in the way, that the vital force, joining 
the soul, assunies the form of Tejas (heat 
or light, the subtle essences of the element 
‘Fire’). 

For the statem.ent of the ^ruti that the 
vital force, in all its phases, approaches^ 
the soul at the time of its parting with 
the body, vide; — 


C( 



jfRir wth- 


(Thus Pr&ifja, in all its phases, goes to 
the self at the las^ moment, when he is 
breathing hard preparing to expire.) 

Brhad^ranyaka, Chap IV, 3, 38. 

Sutra 5. { 

[This SAtra amplifies the previous one. J 
(in the elements), (?RI=S^:, 

as that can be understood from Sruti). 

Explanation: — The vital force, joining 
the soul, njerges not only in Tejas, but 
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at the same time in the other elements 
too, and this cart be understood from 
^ruti. [It is said to merge only in Tejas, 
because Tejas is the predominating 
factor there.] 

For the Sruti vide : — 

i” 

{That sotil IS with the essence 

of the earth, of the water, of the air, of 
the Akfii^a and of the heat.) 

Brhad&.ranyaka, Chap. IV, 4, 5. 

Sutra 6. 

[Reasons gre adduced to support 
Sfltra 5.] 

^ (not), (in one), (both 

Sruti and Smrti show), (as). 

Explanation: — Pr^inia, attending the soul 
does not merge in one element only, 
namely Tejas (the heat), as both 8ruti 
and Smrti have shown the impossibility 
of individual element’s operation singly, 
without being united^ together. 

For the; ^ruti vide: — 
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1 

(Quoted at length and translated under 
Shtra 19, Section IV, Chapter II.) 

For the Smrti vide: — 

“ hi# #Hr i 

NO 

(These, the separate elements, with 
their different potencies, became, without 
co-operation, powerless to create living 
beings, until they merged themselves^ 
in one another individually and collec- 
tively.) 

Vishiju Pur&ija, Chap. I, 2, 52. 

Sutra 7. ^UTRt 

I 

[After describing the general way of 
departure of all individuals in the first 
six Siitraj-, the framer of the Stitrai now 
describes the special feature of the 
subsequent journey of the person blessed 
with Brahma-JMna.] 

HHT»!T {ihe way is common ; the same 
as that of the others), ^ (also), 
^PRTq(untiI about to enter the NMls, i. e.,. 
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the veinufes : — progress; entrance, 

: — commencement), (release 

from bondage), ^ (indeed), 

(without burning, i. e., without severing 
the connection with the body and the 
Indriya^). 

Explanation : — The mode of depar- 
ture of an individual, who has got the 
intuition of Self, is also the same as 
that of the ordinary people, as described 
above in the preceding six Sfitrai-, till a 
different course, the special veinule is 
taken by the former, whc^ indeed, has 
won his Release even in his lifetime 
without severing his connection with the 
body and the dndriya^, in the sense that 
his past sins are deS'troyed and future 
sins do not cling to him.*- 
^ruti has described the departure of 
the Enlightened through a special 
veinule leading from the heart to the 
head ; until entrance into this special 
veinule, the manner of departure, as 
described in the previous S4traA-, is the 
same for all persons alike, whether en- 
lightened or unenlightened. 
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For the progress through ’the special 
veinule, vide the ^ruti' — 

1 

II ” 

(There are a hundred and one veins 
in the interior of the heart, of which 
only one leads from the heart to the 
head ; by that, progressing upwards, 
departing soul attains immortality, — i. e,, 
Emancipation-, all the other NMij are for 
the egress of the ordinary people, — for 
undergoing bondage of frequent births 
and deaths . ) 

f r\ 

Chh&ndogya, Chap. VIII, 6, 6. 

For Release ^in the lifetime, vide the 
8ruti : — 

sru II ” 

(As soon as all the desires, that fill 
the heart, are wiped off, a mortal attains 
Immortality and enjoys Brahma, even 
here in this life,') 

Brhad&ranyaka, Chap. IV, 4, 7. ' 
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Sutra 8. 

[This Shtra explains the special signi- 
fication given to the word ‘ WSfRsf* (Im- 
mortality), i. Release in the previous 
Shtra.] 

Ha (that ; Immortality or Release 
stated in the preceding Shtra), 
(^-^a^:; till the attainment of the status 
of Brahma, attainment), 

aratsTTlI (because ^ruti states his concern 
with the world). 

Explanation; — The word (Im- 

mortality or Release), as stated in the 
preceding Sh6ra, is to be understood to be 
attained even without annulling bodily 
connections ; because ^ruti states that 
the Enlightened soul is to wait in his 
embodied state till he is released and 
attains the status of Brahma. 

For reference in the Sruti vide: — 

“ gw i’’ 

(For translation vide SHtra 7, Sec. I, 
Chap. I.) 
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Sutra 9. 

I 

[This SAtra states, that, on the disinte- 
gration of the gross body, there still 
remains the subtle body of the Enligh- 
tened soul.j 

(subtle Sody), OTr<!r?r: (from testi- 
mony), g (also), (because of per- 

ception in that way ; as it is understood) . 

Explanation: — On the dissolution of 
the gross bcjdy of the Enlightened 
person, there still remains a subtle body, 
as it is understood by the testimony of 
^ruti. 

^ruti mentions a^iialogue between the 
god of the moon*and the individual soul 
ascending through the northern passage 
of the solar rays ; such a dialogue is not 
possible unless the latter possesses a 
subtle body like the god’s. • 

For the dialogue referred to, vide: — 

“ ^ JTtelFl., ^ ” 

9^ Cv 


44 
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(The Ealightened soul replies to him 
— the god of the ‘moon — , and speaks' the 
truth.) 

Kaushitaki, Chap. I, 2. 

Sutra 10. I 

This Sh-tra supports Shtra 7 by stat- 
ing that immortality may be attained in 
this life.] 

¥( (not), (by the annulment 4 ?/" 

the bodily connection)^ (therefore). 

Explanation; — Therefore ^ruti does 
indeed speak of immortality, but not by 
annulment of bodily connection. 

As Sruti says that the subtle body 
accompanies ^the Enlightened soul, it is 
proved that immortality, spoken of in 
Shtra 7, is attained without the annul- 
ment of bodily connection. 

For reference in the Sruti vide: — 

(Far the full passage and translation 
vide under Sfttra 7 of this section.) 

This and the preceding Shtra^ esta- 
blish the theory of (a state of 

freedom unaffected by bodily concerns 
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'I 

and mental entanglements, although the 
soul has not departed from its bodily 
tenement). 

Acharya Sankara explains this Shtra 
in the way that the subtle body is not 
destroyed by what destroys the gross 
body, such as burning and the like. 

Sutra 11. 

[This Siitra states that the heat per- 
ceived in the gross body is not its own, 
but belongs to the subtle body.] 

(ot the subtle body), qg (certainly), 

(also), (from proof furnished by 

actual odierration), (vital heat). 

Explanation : — The normal temper- 
ature of the humai> body is certainly the 
inherent heat of the subtle body and this 
is perceived by the temperature of the 
skin, so that the proof is. furnished by 
actual observation. 

The subtle body imparts its own heat 
to the gross body and keeps it warm as 
long as it remains-alive. • When the sub- 
tle body leaves the gross body, the vital 
heat is no lopger perceived in the latter ; 



692 THE VEDANTA PHILOSOPHY 


from this ©bservation it is inferred that 
the heat really tielongs to the subtle 
body, and not to the gross body. 

For the ^ruti vide: — 







n 


(He is warm when living, cold when 
dying.) 

Sutta 12. ^ 


[Here an objection is raised against 
the fact that the Indriya^ accompany the 
Enlightened soul at death ; and this 
objection is refuted.] 

(as it is contradicted by Sruti) 
(this), (if it be c^rgued)-, if (no, you 
cannot say so), (f fom the soul, the 

owner of the body), ffifig: (clear), f% (be- 
cause), {the statement of some 

^rutu). 

[This SHtra consists of two parts viz., 
an objection and its reply. The objec- 
tion-portion is:— the 
reply-portion is: — 
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Explanation : — If it be argued that the 
Indriyay do not accoinpany the enligh- 
tened soul at death, but on the contrary, 
they remain with the body lately inhabi- 
ted by the soul, as some Sruti denies the 
fact that they never part with the soul ,* 
then the reply is that the argument 
cannot stand, because there is no such 
denial although there may be some am- 
biguity as to whether the departure of 
the Indriya^ is to be understood in the 
sense of parting with the soul or part- 
ing with the^ body ; this ambiguity is, 
however, removed by a parallel state- 
ment occurring in some other Sruti, where 
the meaning is made clearer that In- 
driyaj never part ^ith the released soul 
when the whole party leaves the body. 

From the passage of the Brhad&raii- 
yaka ^ruti quoted below, it may, at first 
sight, appear that the Indriya^ do not 
part with the body, but remain with it 
at death ; but the expression of ‘not par- 
ting’ occurring there does not mean ‘not 
parting with the body’; but it implies ‘not 
parting witl^ their lord, the embodied soul’, 
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as is clearly understood from the expres- 
sion in the same "Sruti of the Madhyan- 
dina branch. According to the Mtdhy- 
andina branch there is a slightly diffe- 
rent reading, as 'mpel UTOt’ (Indriya^ 
from him) instead of (Indriyaj 

of him\ meaning that the Indriya^ never 
part with the released soul but accomp- 
any him to Brahma-Loka. 

For reference in the ^ruti, vide 

(But ihe Indrtya:, of ihe person who has 
no desire, and therefore, is desireless and 
passionless, whose desires have all been 
fulfilled, whose only desire is to realise 
Self, the Indr iya5 of him never depart; 
he, having got the status of Brahma, 
becomes Brahma). 

Brhad&,ra 5 iyaka, Chap. IV, 4, 6 

But the reference in the M&idhyandina 
^ruti is as follows : — 
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. (The Indriya^ never depart from 
him — from that person% 

[Here in<!Sr ’ used instead of 

‘ ’ of the former text is a cleay. 

indication that the Indriya^ and the soul 
are inseparable companions.] 

So the denial of departure is clear in 
respect of the released soul and not in 
respect of his lately inhabited body. 

Ach&rya Sankara has split up this 
Shtra into two separate S^Ltraj: the first 
one is " and the 

second one is ’ and his 

explanation of the first of these Stitrai' 
is not different from that of Ach&rya 
Nimbarka, as given above. The only 
difference is, that ^e first one of his two 
Slitrai is, according to him, put forward' 
by way of objection, and the second one 
is its refutation. 

Sankara explains that the parting with 
the soul by the Indriya^ has been denied; 
and ..fhat parting with the body has 
been affirmed in the first of these two' 
Sfitras; this affirmation, that atso the 
Indfiyai of the Enlightened soul depart 
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from the* body, has been made by way 
of objection, which has been replied to 
by the second one of the SAtra^. So' 
according to his explanation, the going 
out of the Enlightened soul’s Indriyaj 
from his gross body is not a fact ; but 
they, with their lord — the released soul 
— are completely merged in the Univer- 
sal Soul at death ; after such merging 
of the soul along with the Indriyaf, the 
body is then, according to him, disinte- 
grated and resolved into its constituents 
and this is the kind of ,death for the 
Enlightened person. It is understood 
from the conversation between the sages 
Artabh&,ga and YS,jnavalka (Brhad&,ra^]i- 
yaka. Chap. Ill, 2, U), that the depar- 
ture and the journey of the soul at deaths 
as stated in the ^ruti, are not for those per- 
sons who have got the highest knowledge 
of Brahma but for those who are yet want- 
ing in that consummation. One, who has 
known Brahma in His superior aspect, 
becomes united with the all-pervading 
Brahma ; his actions and desires are all 
destroyed, so there remains^ no reason 
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or cause that may impel him to move 
from place to place br to take a long 
journey from the gross body to 
Brahma- Loka. Moreover, according tp 
him, such expression of the ^ruti, 
as “Here in this life he attains Brahma” 
(BrhadS,ranyaka, Chap. IV, 4, 7) becomes 
significant only when viewed from this 
standpoint. Ach&irya Sankara also makes 
a distinction between the two classes of 
meditators on Brahma: one class look 
upon their own soul as the Attributeless 
Supreme Bei?jig, and this is the superior 
aspect of Brahma; and the other class 
look upon Brahma as possessed of 
qualities and attributes, and related to 
this world of the §enses. According to 
Sankara this second aspect is illusory 
and unreal. The departure and the 
journey of the released soul can have a 
meaning only in reference to the second 
class of meditators. 

The explanation by Ach^rya Rfimil- 
nuja is also similar to that by Ach&rya 
Nimb&rka, as given above, but different 
from that by Achfbrya Sankara, whose 
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views in tHis matter are strongly objected 
to by the followers of the other two 
AchS^rya^ mentioned above. 

Sutra 13. ^ I 

[The previous discussion, on the pro* 
gressive movement of the Enlightened 
soul, is continued.] 

(Smrti says), 'g' (also). 

Explanation : — Smrti also says to the. 
same effect that the Enlightened soul 
departs from the body at death. 

For reference in the Sm^ti vide: — 

“ ^nrrir ” 

(But the soul went out bursting thro- 
ugh the cerebral plexus and flew up to 
Heaven). 

Mah^bh&,rata. 

Sutra 14. I 

[This Shtra shows that the minute 
elements, of the Enlightened person, 
merge in Brahma, with the soul.] 

HtfW (those minute elements), tjt (in the 
Supreme Soul, in • Brahma), , (thus, 
so), (as, for), ^rrf (iSruti ^ys). 



CHAPTER IV — SECTION II. 699 


Explanation : — The minute elements 
of the constituents of the Enlightened 
person’s body, such as vital heat etc., 
merge in Brahma, as S^ruti says so. 

For the Sruti vide : — 

(For the full passage and translation, 
vide ante Shtra 1.) 

Sutra 15. I 

[This Shtra shows the rnanner in 
which the minute elements merge 
in Brahma.] 

'srfsriiT^r: (non-distinction), (from 

the declaratioti of Sruti). 

Explanation : — When thd parts (the 
minute elements) of the body of the 
Enlightened person, merge in Brahma, 
they do not retain their distinctive entity 
and become one with Brahnia,' as is 
understood from the declaration of Sruti. 

For reference in the Sruti vide: — 

“ 

=5ITOf 
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(Thus 4hese sixteen constituents — 
eleven Indriya^ aftd five subtle elements 
— belonging to this seer, i. e.^ the Enli- 
ghtened disembodied soul, who reaches 
the Supreme Spirit, lose their distinction 
and disappear in Him ; their names and 
forms are abolished ; they are spoken of 
as turned into the Spirit; and he becomes 
partless and deathless). 

Prasnopanishad, Chap. VI, 5. 

Sutra 16. 



[It has already bee'n explained in 
Sfitra 7, that up to the entrance into the 
veinule the route of progress is the same 
for both the Enlightened and the un- 
enlightened souls ; there is the parting of 
the ways and it has also been explained 
that after death the subtle (Taijas) body 
of the Enlightened soul attains the 
status of Brahma. 
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Now the nature of departure, at death, 
of the Enlightened soul is separately 
dealt with.] 

(his abode, the heart of thS 
departing soul whence the N§di No. 101 
commences), (the forepart of 

the heart being illumined), (?rer, his; 
of the departing soul), (abode ; the 
heart which is considered to be the 
abode of the soul at death), (the 

end of which is illuminated)], aaiianfilH* 
■?H: (the door of his egress being opened 
by Him, the kord, fT?r— tsf, by Him, by 
the Lord), virtue of his 

knowledge), (owing 

to the application of constaAt thought to 
the progressive movement which is a 
secondary result»of knowledge, Ha — a^, 
of that kyiowledge. s^afa: — the progres- 
sive movement which is a secondary 
result, 'ags^afa— constant thought, ataia 
owing to the application), ^ (also), 
(favoured by Him who dwells 
in the heart. ^ who dwells 
in the heart ; the Supreme Soul), s^ar- 
(by thip one exceeding a hundred ; 
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by the hundred and first veinule ; by the 
route No. 101). 

Explanation : — By virtue of knowledge, 
Snd owing to the application of constant 
thought directed to the progressive 
movement which is subsidiary to that 
knowledge, the point of the heart which 
is the abode of the departing soul, is 
illumined, and through the grace of the 
Supreme Soul resident therein, the door 
of egress (the mouth of the veinule lead* 
ing from the heart to the head, as stated 
in Sfitra 7 above) is thrown open ; and 
the soul passes into the veinule number- 
ed one hundred and one, (This veinule is 
the gate-way of release, the other one 
hundred passages leading to bondage). 

This Sfitra and Sdtra 3 of Sec. 1, 
Chap. 4 distinctly inculcate the medita- 
tion of the Supreme Soul as residing in 
the heart. Cf. (This 

soul certainly dwells in the heart). 

For reference vide the Sruti-: — 
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(For the full passage and translation, 
vide Stitra 7 of this sedtionl. 

Sutra 17. I 

[The description of progress of the 
Released soul, is continued.] 

(following the direction of 
rays, TfajH — ray). - 

Explanation: — The soul, making its 
exit from the cerebral plexus ’'itfl) 

takes the direction of the solar rays- 

For reference vide the 4ruti: — 

, .,v 

(As soon as the sovl leaves this body, 
it takes its wing upwards" along these 
very rays). 

Chhandogya, Chap. VIII, 6, 5. 

Sutra 18. ^ ^5=^^ 



[An objection, to SAtra 17, is raised 
and refuted.] 

^ifaj (at night ; by night), ir (not; does 
not attain Brahma), (this), %?r_(if 2 V 3e 
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MecUdy,'^ (no; the objection is not 
valid), wsnasi (o< ‘t’o connection with 
his works), gniCw(traTn.(ns long as the 
body exists); KSruti shows), ^ 

(also). 

[This Shtra consists of two parts, 
namely, an objection and its reply. The 

objection-portion is ; — 
reply-portion is : — 

Explanation:— If it be objected that 
the Enlightened soul cannot attain the 
status of Brahma if he happens to die at 
night (because there is no solar ray then 
for lighting his way and also because 
scripture condemns death by night, then 
the reply is No, tl;ie objection is not 
valid, because his connection with his 
works ceases with the body, i. e., because 
his past works are destroyed and his 
future works do not cling to him , and 
the works, that have already begun to 
fructify (his Pr^rabdha^), bind him no 
longer. So, there being no binding force 
hampering his movement, the released 
soul is free to fly to -his destination, no 
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matter whether he dies by ’day or by 
night, ^ruti also shows it to be so. 

The condemnation by scripture applies 
only to the bound and unenlightened soui 
For reference vide : — 

Jr3?nsrri% itrcN 5 ii ” 

(The day-time, the fortnight of the 
waxing moon, and Uttarfiya^a, z. e., the 
period of the sun’s motion from 
the winter solstice to the summer sols- 
tice, are the fittest time for a dying 
man’s passing* away ; the reverse o/" the 
above mentioned time is not commendable.) 
Also vide : — 

(For translation and reference vide 
Sfitra7, Sec. I,. Chap. I.) 

Achffcrya Sankara explains this Sfitra 
in the following way : — It may be argued 
that the soul of an Enlightened person, 
who dies at day-time, may follow the 
rays of the sun ; but not so the soul of 
one who dies by night, when there is no 

sun and therefore the connection of the 
45 
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veinule and the rays is broken ; but this 
is a mistaken assumption, because there 
lasts a constant connection between the 
yein and the rays as long as the bo^y 
lives, as ^ruti also says: — 

(Day he makes it in the night ; i. e., 
the sun emits rays even during the night.') 
Chhllndogya, Chap. VIII, 4, 2. 


Sutra 19. 

(This Stltra is a corollary drawn from 
the preceding Shtra.] 

(therefore ; for the same reason), 
^ (and), (during the sun’s course), 
(also), (southern). 

Explanation : — And for the same 
reason as stated in the preceding Stitra, 
there is no bar to the attainment of 
Brahma by an Enlightened soul, who 
dies during Dakshinflyana (the period of 
the sun’s motion from the summer sols- 
tice to the winter solstice). 
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Sutra 20. 

I 

[The argument in the two preceding 
Shtray is strengthened here by further 
exposition.] 

nfH (to those who practise me- 
ditation), (are shown in Smrti), 

( for remembrance ), ^ (and), qH 
(these two paths, one of the gods and the 
other of the fathers — Devay^na and 
Pitry^na). 

Explanation •>. — And these two paths, 
one of the gods and the other of the 
fathers (Devayftna and Pitry&na), on 
death at particular times, ar*e presented 
by Smrti before 4hose who practise 
meditation, so that they may bear in 
mind the different consequences of the 
two lines of work they adopt in their life- 
time, viz,, (1) the practice of meditation 
and the realisation of Brahma, and (2) 
the performance of meritorious works 
with a view to sensuous enjoyments. 

In the Smrti (the Bhagavat-Git4), it is 
said, that in the case of death happening 
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at day-time, in the bright fortnight and 
during Uttarliyana there occurs no return 
to this world, and in the case of death 
happening at night, in the dark fortnight 
and during Dakshiij^yana, a return to 
this world occurs. This statement is 
meant to be noted and remembered by 
the detached ( ) and the attached 

( ), so that they may shape their 

conduct accordingly ; and this does not' 
indicate that there is really any special 
time or hard and fast rule for the Enligh- 
tened soul to leave the body, — that he 
must die at such and such prescribed 
time in order to attain Brahma. The 
knowledge of the two paths is to be 
borne in mind by ):he Yogi as a safe- 
guard against the fatal -mistake of cheri- 
shing any earthly desire, while parting 
with this life. 

For reference in the Bhagayat Git&. 


vide : — 




^ \R\\\ 


era sRFTT 
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^ irr:?r irKii 

JTcfr 1^ 5rJT5r: ?rRq% i 


WIT 


5^: iR^ii’ 


(I will tell you, O thou, the mightiest 
of the descendants of Bharata, of the 
times when the Yogu die to return to this 
world, and also the times when they die 
not to return ; the fire, the light, the 
day-time, the bright lunar fortnight, the 
six months of Uttar^ya^a are the marks 
of the path thr^ough which the worship- 
pers of Brahma pass after death and, 
attain Brahma; again, the smoke, the 
night, the dark lunar fortni^t, and the 
six months of Daksjiig.&yana, these are 
the marks of ^ thf path, through which 
the Yogi reaches the lunar world and 
returns to this life. These are the two 
eternal paths well-known to the world, 
one bright and the other dark ; by the 
former the soul departs not to return, 
and by the latter it departs to return 
again.) 

Bhagavat Git^, Chap. VIII, 23—26 
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For th® subsequent passage referred 
to, vide ' 

cRFFi n” 

(Knowing these two paths, O son of 
Prtha,, the Yogi — meditator — becomes 
careful not to take a false step ; there- 
fore, O Arjuna, be constantly devoted 
to meditation.) 

Bhagavat Git&, Chap. VIII, 27. 

This means that the meditator need 
not care for the considerations of time, 
as ^ruti clearly states thr.t the night to 
such a person turns into day — that with 
him it is always day. 

For the dear statement in the Sruti, 
vide : — 

(Night even turns into day to them.') 



The Vedanta Philosophy 

CHAPTER IV. 

SECTION III. 

SKETCH. 

This section describes the journey of 
the released soul on the way to Brahma, 
and takes up the thread of the story at 
the point wh^re it was left in the prece- 
ding section. 

Stitra^ 1 — 5 tell how the Enlightened 
individual souls, on leaving their bodies, 
proceed by the ,*way, known as the 
passage of the ray of light, etc., 

better styled ‘the path of the' 
gods’ (Deva-Ya,na). 

As the first step on the way, they go; 
to the deity of light, who leads them on,' 
through his own sphere, to another deity — 
the deity of day, who, in his turn, leads 
the souls, through his own sphere, to the 
next deity-Trthe deity of the waxing moon, 
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and in this, manner they are led, step by 
step, by the successive deities presiding 
over the sun and the moon, through their 
respective jurisdictions, till they arrive at 
the region of the deity of lightning ; whence 
a Spiritual Being conducts them, suc- 
cessively through the worlds of the gods 
Varuna, Indra and Praj&pati, to the 
world of Brahma. 

Slitrai 6 — 10 state that according to 
Ach&rya B4dari, the Spiritual Being 
escorts the souls to the Personal Relative 
Brahma and not to the Imper- 

sonal, Absolute Brahma (ttcsHI) uncondi- 
tioned by time and space ; because the 
Personal Brahma (I^wara), Who occu. 
pies a definite place, can be conceived to 
be the goal of a journey, whereas the 
Absolute Brahma, Who is present every- 
where and is the inner Self of all, cannot 
be the destination of a journey. There 
is also an expression in Sruti denoting 
the limitation of this Relative Brahma 
by way of localisation and pluralisation 
(vide the term ‘worlds’ — in the 
Brhadflrai^jyaka ^ruti, Chap. VI, 2, 15). 
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The Relative Brahma, Hiranyagarbha 
{Iswara), is the first born, having sprung 
directly from the Absolute Brahma, 
Because of His close proximity to the 
Absolute Brahma, it is not unreasonable 
to apply the term ‘Brahuia’ to this Per- 
sonal God. At the general dissolution, 
when even the world of this Relative 
Brahma is re-absorbed in the Supreme 
Cause, the souls abiding therein, together 
with their Lord (the Personal Brahma), 
enter into the Absolute Brahma, never 
to return. This view has been demons- 
trated by quotations, both from ^ruti 
and Smrti. 

Sfitray 1 1 — 13 show, that In the opini- 
on of Ach&rya JainSini (the author ot the 
Pfirva-Mimllits&, f)hilosophy), the Spiri- 
tual Escort conducts the souls to the 
Absolute Brahma; because the Absolute 
Brahma is the principal and primary 
signification of the word ‘Brahma’, which 
signifies the Relative Brahma, only in 
a secondary sense; and there is the sup- 
port of ^ruti also in favour of this view. 
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SAtra^ 14 and 15 conclude the discus- 
sion by referringlo the view of Ach&,rya 
Bddar&,yjTia Vy&.sa, the author of the 
Vedanta philosophy, who decides that 
the views of both B&,dari and Jaimini are 
partially correct and partially faulty ; 
in the event of the full admission of 
B&.dari’s view of a Personal God, the 
passsage in the ^ruti (that the emanci- 
pated soul, robed in brightest splen- 
dour, recovers his pristine form) becomes 
negatived; because the idea of a Personal 
God can hardly be reconciled with the 
idea of the soul’s Own pristine form ; 
and at the same time in the event of the 
full admission of Jaimini’s view, (that 
only the meditators^ on the Absolute 
Brahma have the privil^e of being con- 
ducted to the world of Brahma), the 
worshippers of the five fires (tf^1i!f 
•^trraRffT:) will be excluded from that con- 
summation. But the passage in the 
^ruti ‘A person becomes in after-life what 
he resolves to be, while in this world’ — 
leads to the conclusion. . that the medi- 
tator on the Relative- Brahma proceeds 
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at first to the Relative Brahma, and 
abiding with Him fot long ages, at last 
is merged with his fellows and his Lord 
in the Brahma Absolute at the general 
dissolution; but he who meditates on 
the Supreme Brahma directly in his own 
self, attains the Supreme Brahma at 
once, i.e., without having to pass through 
the world of the Relative Brahma and 
withoutmeeding the help of the Spiritual 
Escorts. By such conclusion all the 
statements of ^ruti, in this connection, 
become consistent. The worshippers of 
Brahma by and through symbols, on the 
other hand, will enjoy their freedom 
unfettered only so far a^ the range of 
those symbols extends. 

— o — 

Sutra 1. i 

[This Stitra states that the emanci- 
pated soul proceeds, after death, by the 
path of the rays of light.] 

(b’y the rays of light and so> 
on), ftH (as it is well-known). 
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Explanation: — On leaving the body 
the departed emancipated soul proceeds 
by the path of the rays of light and so 
on, as detailed in the Chha,ndogya, the 
Brhadfi.ranyaka and several other iSrutij. 

For reference in the Chh^ndogya 
Sruti, vide : — 


Tn^-?r: 

'O 


[They attain to ike deity residing in 
the ray of light, from the ray of light to 
the god of day, from the day to the fort- 
night of the waxing moon (^ukla 
Paksha), from the waxipg moon to the 
half year of the sun’s northern motion 
(Uttar%ana), and from that again to the 
year, from the year to the sun, 
from the sun, to the moon, from the 
moon to lightning; then a 
superhuman being conducts them 
to Brahma. This is .the path of 
the gods.] 
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ChMndogya, Chap. V, 10, f and 2. 

For reference in Brhadfiranyaka^ 
vide : — 








S3 SS 


TTTR% I 


(They go to tke deity dwelling in the 
ray of light, from the ray of light to the 
god of day, from the day to the fortnight 
of the waxing moon, from the waxing 
moon to the half year of the sun’s nor- 
thern motion, from that to, the world of 

gods, from the world of gods to the sun,. 

"*1 

from the sun to ^lightning; then a spiri- 
tual being, coming there, conducts them 
from there through the worlds of Brahma.) 
Brhadfiranyaka, Chap. VI, 2, 15. 

For reference in another Sruti, vide: — 
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(Having reached the path of the gods, 
he comes, in turn, ^o the world of Fire, 
tb the world of Air, to the world of Sun, 
to the world of Varuiia (the Nebular 
Region), to the world of Indra, to the 
world of Praj^pati, and finally to the 
world of Brahma.) 

KausMtakyopanishad, Chap. I, 3. 


Sutra 2. 



[The description of the path of the 
gods is continued.] 

(the world of air), (after 

the year), (because of 

non-specification and specification ; be- 
cause it is stated in general in one ^ruti 
and in detail in another).^ 

Explanation For the sake of con- 
sistency of the different versions of the 
Srutij about the description of the path 
of the gods, the sphere of Air is to be 
considered just beyond that of year, and 
below the world of Sun ; because it is 
stated in the ordinary way. in one Sruti 
and in detail in another. 
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The description of the p?th of the 
gods appears to be ' different in the 
different Srutii ; but this apparent dis- 
crepancy must be reconciled as all the 
texts are equally authoritative ; so the 
steps named in one but omitted from the 
others have to be inserted in the latter, 
in order to fill up the gaps there. Now, 
it is found that the Kaushitaki Sruti 
speaks of the world of Fire as the first 
step, which is the same as the ray of 
light of the Chh^ndogya; then the 
former mentions the world of Air before 
the world of Sun, having left out some 
steps between Fire and Air; these blanks 
have to be filled up by drawing upon the 
latter Sruti, which locates them between 
Ray and Sun ; these steps are: — Waxing 
moon. Northern sun and Year (vide quota- 
tion ‘A’ under Stltra 1), There is also 
in Chhflndogya between Year (or Deva- 
Loka) and Sun, a gap which has to be 
filled up by inserting Air ; because its 
mention before Sdn, has been made in 
the Kaushitaki (vide reference ‘C’ under 
Sfitra 1); the Brhad^ranyaka ^ruti also 
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mentions it in quite a specific way in one 
of its passages (s^e ‘D’ below). As for 
the Deva-Loka (World of the gods) in 
the passage ‘B’ (Stitra 1), quoted from 
the Brhadaraijyaka this may be 
considered as identical with the sphere of 
the deity of the ‘year* of the Chh^ndogya 
(on the ground that a year of this world 
of the ordinary mortals constitutes a day 
of the world of the gods). 

[Some are, however, of opinion that 
year and Dewaloka are not identical, but 
are two consecutive steps, the latter 
being located immediately above the 
former.] 


For reference of the specific mention 
in the Brhad&rajiyakarSruti, vide : — 





(When the person , — worshipper of 
Brahma ^ — goes away from this world, he 
comes up to Air, then Airmakes room for 
him to pass through, like the axle-hole 
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of a wheel ; through this hole he mounts, 
higher up and reaches Sun.) 

Brhad^ratjyaka Chap. V, 10, 1. 

Sutra 3. 

[The enumeration of the stations of 
the journey is continued. "I 

(beyond Lightning ; just above 
the sphere of Lightning), {the posi- 

tion of Varnna, the position of the Ne- 
bular Region), (because there is 

an intimate connection between Light- 
ning and moisture). 

Explanation : — The position of the 
world of Varuija (the Nebular Region) 
stated in the Kauskltaki ^ruti, is just 
above the wor4d of Lightning (stated in 
the Chhftndogya) ; because there is an 
intimate connection between the one and 
the other. 

In the description of the path of the 
gods, the position of the sphere of 
Varuija of the Kaushltaki Sruti is to be 
regarded as next" above that of Lightning 

4S 
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(Vidyut-toka) of ChMndogya, there 
being very close connection between the 
two (flashes of lightning appear to come 
out of the rain-cloud). 

Therefore, to fill up the other gaps in 
the description of the Kaushitaki, the 
worlds of moon and that of, Lightning (of 
the Chh^iudogya Sruti) have to be insert- 
ed between the world of Sun and world 
of Varuna; and to fill up the gaps in the 
Chh&.ndogya, the worlds of Varunia, 
Indra and Prajipati have to be inserted 
between the world of S unhand the world 
of Brahma. To sum up, the path of the 
gods may be thus mapped out : — 

(1) Ray of light, (2) day, (3) waxing 
moon, (4) northern ^un, (5) year — (the 
world of the gods), (6^ air, (7) sun, (8) 
moon, (9) lightning; then (10) Varu^ia- 
Loka (or the Nebular Region), (11) 
Indra-Loka, (12) Praj^pati-Loka; and 
finally, (13) Brahmfi in Brahma-Loka. 

This also suggests that the super- 
human being who is said to conduct the 
emancipated soul from the god of 
Lightning to Brahma, has to escort the 
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soul through the other intervening 
worlds, namely Vaniiiia-Loka, Indra- 
Loka and Praj,&pati-Loka. 

[The description of the path of the 
gods is continued.] 

^Tf^Tf%2RT: (conductors ; deities con- 
ducting the departed soul), , (as 

there is suggestive indication in ^ruti to 
th&t effect). 

Explanation : — The successive stations 
of the journey as described in ^ruti, do 
not mean certain objects or spheres or 
localities merely, but the deities residing 
therein, conducting the departed soul 
through their respective spheres ; as 
there is suggestive indication in ^ruti to 
that effect. 

In Sruti, a superhuman being is stated 
to conduct the departed soul from Light- 
ning to Brahma ; and thus there being 
a conductor during the subsequent 
course of the passage, it is suggested 
that Light, Day, Fortnight, Northern 
Sun, Year, Air,- Sun, Moon and 
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Lightning' are also the earlier Ativ^hika 
Spirits (escorts*^ of the emancipated 
pilgrim) in the earliei; stages of his 
journey). 

Sutra 4 A. 

I 

[This Shtra has been noted by Ach^- 
rya Sankara, and not by any other com- 
mentator; it is an argument in support 
of Shtra 4.] 

(both the road and the traveller)^ 
(because of unconsciousness ; 
being ignorant of the passage), 

(for the sake^of accomplishment; as the 
success is a fact). 

Explanation : — Both the road and the 
traveller being unconscious agents, the 
former being inanimate and the latter 
ignorant of the way, success in reaching 
the goal becomes an impossibility 
without the help of intelligent guides; as 
there can be no denying the accomplish- 
ment of the journey, there must be some 
conductor guiding the pilgrim. 
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If the light, the and ’ the other 
stations of the journey are taken only to 
mean those inanimate objects or some 
localities, they cannot be expected t5 
show the way to a Stranger, the emanci- 
pated soul; for the success of the journey, 
there must therefore be some intelligent 
conductors to guide the traveller, through 
their respective jurisdictions, until he 
arrives at the world of Brahma. 

Sutra 5 . \ 

VO sa 

. <* 

[The discussion on the journey is con- 
tinued.] 

(by the superhumap, being who 
takes his charge frQm the god of light- 
ning), (otj-lyX Hfr: (thenceforward), 
(as Sruti states so). 

S3 

Explanation: — Henceforth the T raveller 
is taken charge of by one and the same 
superhuman being from the custody of 
the god of lightning, until the party 
arrives at Brahma- Loka, as Sruti says 
_so, passing on the way through the juris- 
diction of Va,ruija, Indra and Praj&pati. 
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For reference in the Sruti vide : — 

r 

VO 

wtRt I ” 

(For the full passage and translation 
vide the second quotation under Stitra 1 
above.) 

Sutra 6. I 

« '' 

[A discussion, is now taken up whether 

the soul is conducted to the Absolute 
Brahnia (q'fg'fi) or the Relative Brahma 
— Brahma related to the fireation — Per- 
sonal God.] 

(the Relative Brahma or the Per- 
sonal God, Who is related to the creation 
and is caused from the Supreme Brahma 
and Who is also knovfn as Hiranyagar- 
bha), (the sage BMari), ’5f^(His; 

of Hiraijyagarbha), : (as move- 

ment on the part of the emancipated soul 
is thus rendered possible). 

Explanation : — The sage B&dari opines 
that it is not the Absolute Brahma, but 
the Relative Brahma, bJiranyagarbha, to 
Whom the soul is conducted by his 
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escorts ; for movement or progress is 
possible only to the Relative Brahma, He 
being conditioned by time and space, 
and not to Absolute Brahma, Who iS 
Infinite and Omnipresent. Ach&rya BSpd- 
ari argues that the Absolute (Infinite and 
Attributeless) Brahma, Who is Omnipre- 
sent and is the inner Self of all, cannot 
be the destination of a journey, which is 
accomplished by passing through a series 
of limited spheres and worlds ; therefore 
it must be the Relative Brahma (bound 
in time and space) to Whom the emanci- 
pated soul is taken by his conductors. 

For reference in the Chh&ndogya 
^ruti, vide: — ’ 

(For the Mil passage and translation, 
vide the first quotation under Sfitra 1.) 

Sutra 7. I 

[An argument, in support of Sutra 6,. 
is adduced,] 

(because of being specified 
in druti), ^ (also). • 
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Explanation: — The destination, to which 
the departed souls are led by the super- 
human being, is the conditioned (Rela- 
tive) Brahma, because of His being so 
specified in 8ruti ; for, Brahma is there 
spoken of as localised, and the locality is 
also pluralised. 

The statement of the Brhadiiranyaka 
^ruti, that the emancipated souls, when 
departed, are conducted to the ‘worlds’ 
of Brahma ( ), shows that the 

Brahma, mentioned therein, is limited in 
His particular ‘worlds’ which can direct- 
ly denote only some localities falling 
within the sphere of the law of causa- 
tion; again the plural form ‘worlds’ also 
denote that the ‘Brahraa’ residing there- 
in may abide under different conditions 
and in different places, and so He must 
be the Relative Brahma, and not the 
Absolute Being, in Whose case such 
specifications are absurdity. 

For reference in the Brhad^ranyaka 
vide : — 
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(A spiritual being, coming fhere, leads 
those souls who have reached the sphere 
of Lightning, to the worlds of Brahma, 
and in those worlds of Brahma they live 
for ever more.) 

Brhad&,raiiyaka, Chap. VI, 2, I 5 . 

Sutra 8. I 

[The argument, in support of SAtra 6 , 
is continued.] 

(because of proximity ; as he 
is in closest proximity to the Supreme 
Brahma), g (but), a^cr^sti: (that designa- 
tion ; the designation ‘Brahma’). 

Explanation: — But the designation of 
Brahma is applied^ to the Personal God 
for His closest proximity to the Supreme 
Brahma, Whose earliest manifestation 
is He. 

Sutra 9 . Hera'S 

[The individual soul’s final absorption 
in the AbsoJtite Brahma is now stated.] 
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(on the dissolution -of the world 
of the Relative Brahma), ^ (in 

company of Hiranyagarbha, the Ruler of 
that world), (higher than this; 

the Supreme Brahma), (from 

declaration of ^ruti ; as there is such 
declaration in ^ruti). 

Explanation: — On the disintegration 
(Pralaya) of the world of the Relative 
Brahma or Hiranyagarbha, the whole 
body of the emancipated souls, in com- 
pany of Hiranyagarbha, their Lord, are 
finally re-absorbed in the Supreme 
Being ; as there is such declaration in 
^ruti. 

For reference vide: — 

‘ ‘ ^ 

(They all, who come to reside in the 
world of Brahma, attain the highest im- 
mortality and are finally released at the 
time of the re-absorption of the First 
Person — Hiranyagarbha^ 

Taittirlya N^r&iya^ia X, 24. 



CHAPTER IV — SECTION III. 731 


Sutra 10. I 


[An argument, in support of SAtra 9, 
is adduced.] 

(as Smrti agrees with the view J 
according to Smrti), ^ (also). 

Explanation: — The view, expressed 
in the preceding SAtra, is corroborated 
by Smrti also. 

For reference in the Smrti vide: — 

“ mm ^ ^ ^ ii 

w^rT?irR: 'Tfq; n” 

(On the occasion of the general dis- 
solution, when the First Person — Lhe 
Relatite Brahma or Hiranyagarbha ^ — 
comes to His end, they all, if they have 
realised their S el?, enter into the Highest 
Bliss, ike Supreme Being, in company ot 
Brahma ihe First Born.) 


Sutra 11. 



I 


[An objection to SAtra 6 is adduced 
by presenting an opposite view.] 
tjt. (the Supreme Soul), (the 

sage Jaimirji opines), (because 
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that is the fjrincipal and primary sense of 
the word). 

Explanation: — Ach&rya Jaimini opi- 
nes that the Brahma of the Brahma- 
Loka is the Supreme Soul, because that 
is the principal and primary sense of the 
word. 

Jaimini says that the expression ‘A 
superhuman being conducts the travel- 
lers to Brahma’ (quoted under Stitra 6), 
refers to the Supreme Brahma ; for the 
word ‘Brahma’ principally and primarily 
means that Supreme Soul*; it is some- 
times used to denote the Personal God 
only in a secondary sense ; and where a 
term may be interpreted both in its pri- 
mary and secondary sense, preference is 
to be given to the form err 

Sutra 13. \ 

[An argument, in support of Jaimini, 
is adduced.] 

(from i^ruti), (also). 

. Explanation: — Sruti also has directly 
stated that the Supreme Being and not 
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Hira^iyagarbha is the highest^* attainable 
goal. 

For reference in the ^ruti vide: — 

{The emanctpated soul, robed in bright- 
est splendour, recovers his pristine 
form.) 

Chh^ndogya, Chap. VIII, 2, 3. 

Sutra 13. 

I 

[The argument, in support of SAtra ] 1, 
is continued.,^ 

5T (is not satisfied), ^ (also), (in 

the Relative Brahma), iif^cr{% (realisation 
of Brahma), (desire). 

Explanation : — The desire for the re- 
alisation of Brahma, on the part of the 
meditator (as expressed in a passage of 
the Chh^ndogya Sruti), is not also satis- 
fied by attainment of the Relative Brahma. 

For the Brahma desited-for by the 
meditator, vide the ^ruti : — 

^r^TR^TTl’* 
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(The Revealer of names and forms, 
within Whom are*' they, — the names and 
forms, is Brahma ; He is the Imperish- 
ai>le One, He is the Self.) 

ChhSindogya, Chap. VIII, 14, 1. 

Sutra 14. 

[The discussion commenced in Sfitrad, 
whether the soul is taken to the Abso- 
lute Brahma or the Relative Brahma, 
is concluded in this and ,the following 
Sfitra.] 

(those who do not have 
recourse to symbols for the meditation 
of Brahma), (t^kes, leads), ?fft 

(this), (the sage ^ac^arSya^a, the 

framer of the Sdtrai), (in both 

the ways; in the opinion of Achfirya 
B^dari (as stated in Sfltrai 6 — 10) as well 
as in the opinion of Achl.rya Jaimini (as 
stated in SfLtrai 11—13), (as there 

is defect), (as is the form of me- 

ditation, so is the result;" as is the will, 
so is the attainment), ^ (and^. 
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Explanation : — The sage B4dar4yagia, 
the framer of these Shtra^, however holds 
the view that the escort conducts to the 
Absolute Brahma, the souls of those 
persons who did not have recourse to 
symbols for their meditation, but me- 
ditated directly on Brahma ; as th«e 
is defect in both the opinions stated in 
the preceding Shtra^ — in the opinion of 
Ach^rya B^dari (as stated in Sfltraj 
6 — 10), and in the opinion of Achftrya 
Jaimini (as stated in Shtraj 11 — 13); 
and that the destination is determined 
by the nature ot meditation. 

The great sage B^idar^yaina is of 
opinion that the decisions of both B&,dari 
and Jaimini are partly correct and partly 
faulty. In the event of full admission 
of B^dari’s view, that all the meditators 
on Brahma are led to the Relative 
Brahma, the passage in the ^ruti (to the 
effect that ‘the emancipated soul, robed 
in brightest effulgence, recovers his 
pristine form’) becomes contradicted ; and 
in the case of Jaimini ’s view being fully 
admitted, that only the meditators on the 
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Supreme Brahma have the privilege of 
being conducted to Brahma- Loka (vide 
SiitralS last), the worshippers of the five 
Fires (Tj^xfjsraaT^RST: ) and the like will 
be excluded. So in order to reconcile 
both the views it must be admitted that 
just as a person meditates in this world 
so he becomes after leaving this world, 
t. e., his future goal is determined by the 
nature of his meditation while on earth 
— as is his will so is his goal; therefore 
he, who worships Brahma by and through 
a symbol, attains at first the Relative 
Brahma, and abiding with him for ever 
more, at last merges in the Supreme 
Brahma at the general dissolution; while 
he, who meditates directly on the 
Supreme Brahma per se, attains the 
Supreme Brahma at once [i. e., without 
having to wait in the world of the Rela- 
tive Brahma). 

For reference in the ^ruti against the 
view of AchSrya B^dari, vide : — 
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1 


(For translation and reference vide 
Stitra 12.) 

For reference in the ^ruti against the 
view of Jaimini, vide : — 


(For translation and reference vide the 
first quotation under Sfitra 31, Sec. Ill, 
Chap. Ill ) 

For reference in the Sruti in favour of 
the conclusion in the present Sfitra* 
vide : — 


<( 



5 ^ ^ 




>5 


(A person becomes in afSer-life, what 
he resolves to be, while in this world.) 
Chhfindogy^, Chap. Ill, 14, 1. 


Sutra 15. ^ I 


[An argument, in support of the con- 
clusion arrived at by B&dar&yana, is 
adduced here.] 

(a speciality ; special rewards for 
special modes "of symbol-worship), 

47 
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(also), (Sruti shows; it is found 

in ^ruti). 

Explanation ; — In respect of the me- 
ditators on Brahma by and through sym- 
bols, such as name, speech, mind etc., 
^ruti promises special rewards for 
worshippers of special symbols, which 
rewards, however, fall far short of the 
highest one— the attainment of Brahma. 

For reference to the rewards of sym- 
bol-worship vide : — 

(He, who worships Name as Brahma, 
or Speech as Brahma, or Mind as 
Brahma, wins his liberty unfettered 
within the sphere of Name or Speech 
or Mind respectively as long as and as 
far as it extends.) 

Chh&ndogya, Chap. VII, 1, 5,2,2;S, 2. 



The Vedanta Philosophy. 

CHAPTER IV. 

SECTION IV. 

SKETCH. 

This section deals with the condition 
and position of the Enlightened soul and 
his relation to the Supreme Soul, on his 
union with Him after his Release. 

Stitrai- 1 — 4 state, on the authority of 
Sruti, that the Released soul, on attain- 
ing Brahma, is revealed in hjs own nor- 
mal pristine form, ^ and not in the form 
of a deity nor in any borrowed form ; 
and thus being released from his late 
state of bondage, he abides in the glory 
of his Self, which is no other than 
Brahma; and though a part of Brahma, 
he perceives himself as assimilated to, 
and inseparable from. Him. 

Sfitrai 5 — 7 compare the views of the 
two sages, Jaiminiand Audulomi, as to 
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the ultimate form in which the Released 
soul emerges out of his previous state of 
bondage. Ach&rya Jaimini thinks that 
the Released soul emerges from bondage, 
as endowed with the powers and attributes 
belonging to the Supreme Soul. The 
sage Audulomi holds the view that the 
Released soul manifests himself solely 
as pure consciousness. Achflrya B&da- 
r&yana Vy^sa, the author of the Vedanta 
philosophy, decides that both the 
natures, viz., that of pure consciousness 
and that of possessing the, powers and 
attributes of Brahma are manifested in 
the Released soul, and that there is no 
incongruity between the two natures ; 
and Sruti supports both the views. 

Slitras 8 and 9 state thaf by the mere 
fiat of his will, the Released soul gets all 
his desires fulfilled ; he thus becomes 
lord of himself and owes allegiance to 
none else, (except in the matter of crea- 
tion, preservation and destruction of the 
worlds, which form the -exclusive func- 
tion of Brahma Himself). 
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Siitra^ 10—16 compare the views of 
the two sages, BMari dnd Jaimini, onthe 
question whether the Released soul has 
any body and Indriya^ of his own. Tl^e 
sage BMari thinks that the Released 
soul possesses neither body nor Indriyai, 
while Ach&,rya Jaimini opines that he 
does possess a body with Indriya^. 

A 

Ach&rya BMar^agia Vy^sa decides that 
as ^ruti contains indications of both 
kinds, the Released soul may exist in 
both conditions at his option when 

he wishes to have a body he appears in 
one, and when he wishes to be without 
it he has none. There is however, no 
hard and fast rule that the ,body, assum- 
ed by the Released soul, must be, in 
every case, ^re^ted by his own will, — he 
may sometimes have enjoyments by 
being united with a body created by the 
Lord, like the enjoyments, in dreams, 
of a living person. The divine will may 
however, make use of the Released souls 
as tools, through the instrumentality of 
which It chooses to fulfil any of Its pur- 
poses. Besides, the Released Soul may 
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put on afly garb contrived by himself 
suited to take part in the fulfilment of 
that purpose. He has also the power of 
projecting himself into space just as the 
light of a lamp expands far off and is 
reflected from many things at the same 
time. He becomes omniscient and is never 
unconscious; what is stated in ^ruti 
about specific non-cognition, or total un- 
consciousness, is either regarding deep 
sleep or regarding death, but not regard* 
ing the Released Soul in close union 
with the Lord. 

Stitra^ 17 — 22 show, on the autho- 
rity of Sruti and Smrti, that the Releas- 
ed Soul, united with the Universal Soul, 
becomes endowed wijjjii the powers and 
attributes of Brahma,, e:^cept in the 
matters of creating, preserving and dis- 
solving the worlds, and is privileged to 
enjoy all kinds of bliss available in diverse 
worlds ; that he is no longer subject to 
mutations caused by births, deaths and 
so on, but he possesses for all time the 
supreme consciousness "of being one 
with Brahma ; that he attains equality. 
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with Brahma, only in respect ’of enjoy- 
ment, but not in respect of exercising 
authority in matters of creation etc.; and 
that he is not bound to return to this 
world and to undergo rebirths. 

S.utra 1. 

[This Slitra says that the Enlightened 
soul, after gaining the status of Brahma 
recovers his • original effulgent form 
proper.]. 

(attaining, after attaining Brah- 
ma), (manifestation), ^ sr 

(because of the word ‘^«i’ meaning 
‘his own’). 

Explanation: — After attaining Brah- 
ma, the Emancipated soul appears 
revealed in his own natural form pro- 
per, as the ^ruti uses the expression 
(his own) with the term ‘ ’ 

(form). 

The Emancipated soul, on attaining 
Brahma by; the passage of the ray of 
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light etc., manifests himself in his own 
natural form, aifd not in the form of a 
deity or in any form borrowed from 
elsewhere, as can be inferred from the 
word ‘own’ in the passage of the Sruti. 

For reference in the ^ruti vide : — 

(The Blessed soul, coming out of this 
body, robed in his finest effulgence, 
stands revealed in his own pristine glory.) 

Chh&ndogya, Chap. VIII, 3, 4. 

Sutra 2. 

[The previous SAtra is further eluci- 
dated.] 

(freed ; released),^ (from 
the promise). 

Explanation : — The soul, referred to 
in the previous Sfitra, is recognised to 
be the Released soul ; as is evident from 
the promise of Praj^pati to Indra, in the 
Chhflndogya Sruti. 

At the outset of the instruction im- 
parted by Praj&pati to Indra and 
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Virochana, the natural free state of the 
soul (beyond the reach of sin, death, 
decrepitude, sorrow, hunger, thirst and 
so on) has been pointed out ; then Prajfw* 
pati promises to Indra that he would 
further explain the nature of the soul to 
him; and his closing remark only endorses 
what he promised at the outset and con- 
cludes with the repetition of the normal 
characteristics of the Released soul, 
which, now after his emancipation, stand 
fully revealed in their pristine glory. 

For the normal character of the soul, 
vide the 'words of Praj&,pati in the Sruti : — 

( This soul is* free from all imperfec- 
tions, without decay, death, sorrow, 
hunger and thirst, and with desires and 
purposes that ever come true. He is to 
be sought for and inquired after.) 

Chh&ndogya, Chap. VIII, 7, 1. 

For the promise of Prajfi.pati, vide; — 
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( But I will explain this further to 
you ) 

Chh§,ndogya, Chap. VIII, 9, 3. 

' For the concluding speech of Praj^,- 
pati, vide: — 

“ ’IT ^ i 

( For the full passage and translation, 
see under the preceding Sfitra. ) 

Sutra 3. 1 

[ This Shtra says that the individual 
soul recovers his own self as stated in 
Siitra I J 

' g tc ffl ( the individual soul ), 

( because it is the subject-matter- -of the 
discourse ). 

Explanation : — He, V/ho appears in his 
own pristine form after 'gaining the 
brightest effulgence, is no other being 
than the individual soul, because the 
subject-matter of the discourse is he 
himself. 

Sutra 4. I 

[ The released soul rehiains insepara- 
ble from the Supreme ' Soul. ] 
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I i-nseparably^ ), ( as it 

is found so in s^ruti ). 

Explanation: — The released souh 
though a part of the Supreme Soul*, 
perceives himself as inseparable from 
Him. Scriptures also state that there 
is nothing existing independently of and 
separately from the Supreme Soul ; he 
now intuitively and clearly perceives to 
be true what he hitherto believed from 
the scriptures to be true. 

Vide the Sruti : — ‘ ’ ( I 

am Brahma ).» 

Brhad&,ra5.yaka, Chap. I, 4, 10. 

Compare Shtra 42, Sec, III, Chap. II, 
for the view that the individual soul is a 
part of the Suprenfe Soul. 

Sutra 5. 

I 

[ The view of the sage Jaiminiis stated 
in this connection. ] 

sini m ( with "properties belonging to 
Brahma; as possessed of the attributes 
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of Brahma ), ( the sage Jaimini ), 

( from the attribution in the 
beginning of the discourse, and the 
like ). 

Explanation : — Achfirya Jaimini thinks 
that the released soul emerges from 
bondage as endowed with the properties 
belonging to the Supreme Being Him- 
self, as is understood from the attribu- 
tion of those properties to the released 
soul, and also because he is described 
as freely moving about, enjoying himself, 
and the like. 


For reference vide the ^ruti : — 



( For the full quotation and transla- 
tion, see under Shtra ^ above. ) 


Compare this with the instruction of 
Praj^pati to Indra in the same Sruti: — 

“ ¥ WTRTJ I ” 

( There he moves at large, enjoying 
himself, playing and making himself 
merry, ) 

Chhftndogya, Chap.. VIII, 12, 3. 
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Sutra 6 



I 


[ The view of the sage Audulomi is 
stated in this connection .j 
ftrfH ( in pure consciousness ), 

( solely ), ( as that is its soul 

or essence ), ( this ), ( the 

sage Audulomi ). 

Explanation; — Achllrya Audulomi, on 
the other hand, holds the view that the 
released soul tnanifests himself solely as 
pure consciousness, since he is essential- 
ly of the nature of consciousness, his 
other properties, such as freedom from 
limitations and imperfections ( 
xnctlT ), wishes ^ver coming true ( 

5RTfr ), will-power never failing to be 
effected ( ie. Omnipotence ) etc., are 
only accidental. 

For the ^ruti vide: — 


r; 


?> 
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( Thus this self has neither inside nor 
outside, but is altogether massive intense 
consciousness. ) 

Brhad&,ranyaka, Chap. IV, 5, i3. 

Sutra 7. 5 ^- 

[ The author’s own view is now 
stated. ] 

tjqjlftf ( in this way too ), ^qisrT^tTfJ 
( owing to the representation, of the 
Released soul as Pure Consciousness, in 
gruti ), ( and owing to the 

attribution of the properties mentioned 
before ), ( there is no contra- 
diction ), ( the sage B&darlbya^ia, 

the author of the VedSnta-Shtra ). 

A. rs 

Explanation; — Ach^rya Bfidar^yaija 
VySsa, the author of the Vedanta philo- 
sophy, decides, that though the Released 
soul has been described in this way too, 

2. e., after the manner of Audulomi as 
Pure Consciousness, yet to the former 
are attributed also the properties men- 
tioned previously in Stitra 5. So the 
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Released soul must be accepted to be of 
the nature of pure consciousness and 
also as possessed of those other proper- 
ties. Thus the two apparently conflict- 
ing views are reconciled. 

Ach&,rya ^ ankara also explains this 
Shtra in this way ; but he adds that 
these accidental attributes can be affirm- 
ed of the Soul only in respect of His 
phenomenal aspect ( ), and 

not in His noumenai aspect ( 

). The Ach&,rya says that massive 
enjoyment and pure consciousness are 

O 

the essence of Brahma, while omnisci- 
ence, omnipotence etc., are the properties, 
of Hwara ( the Personal. God ), thus 
giving Iswara a subordinate position to 
Brahma. 

"I n 

Sutra 8. I 

N© 

[ The powers and privileges, which a 
released soul acquires, are stated here. ] 

( by the exercise of will ), t[a 
( merely ), , because 

Sruti says so ). 
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Explanation: —By the mere fiat of his 
will the Released^'soul gets his desires 
fulfilled ; because ^ruti says so. 

For reference in the iSruti vide: — 

i ” 

(If he desires the vicinity or presence 
of the fathers, by the mere fiat of his will 
the fathers present themselves. ) 

Chhflndogya, Chap. VIII, 2, 1. 

Sutra 9. | 

[ The previous topic is continued, ] 

’ETfPJf ( therefore ; so ), 

( without any other lord ; lord of 
himself ). 

Explanation : — As the Released soul 
can carry into effect any" of his desires 
by the mere fiat of his will he becomes 
the lord of himself, and owes allegiance 
to no other power. 

For reference in the ^ruti vide : — 

^ HWfh " ( He becomes lord 
of himself ) 

Chh&,ndogya, Chap, VII, 25, 2 
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Sutra 10. SRIR 

(% 

[ Here follows a discussion whether 
the released soul possesses a body or 
not. ] 

Wra ( ^^ere is absence of a body and 
Indriyas , he has no body nor Indriyaj' ), 

( the sage B&dari ), ( Sruti 

says ), as ), ( so ). 

Explanation : — The sage BSdari 
thinks that the Released soul possesses 
neither a body nor Indriya^ and bases 
his opinion on the authority of ^ruti. 

For the ^rujti vide : — 

( He being bodiless, nothing, pleasant 
or unpleasant, touches him.] 

Chh&ndogya, Chip. VIII, 12, 1. 

Sutra 11. 

[ A contrary view, to SAtra 10, is 
adduced. ] 

( iAere is existence of a body and 
Indriyas ; he possesses a body with 

48 
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Indriya^ ), ( the sage Jaimini ), 

( because ^ruti states of 
diversity; as it is stated in ^ruti that he 
assumes diverse forms at his option. 

; diversity in manifes- 
tation), ^JT5r*iT«!T— (from statement in 
^ruti ). 

Explanation The sage Jaimini 
thinks that the released soul posses- 
ses a body with Indriyaj, as it is stated 
in ^ruti that he assumes diverse forms 
at his option. 

For the reference vide the ^ruti : — 

w«rr ” 

( He becomes one-fold, becomes three- 
fold, five-fold, seven-fqjd ) 

Chhfindogya, Chap. V1I,,26, 2. 

Sutra 12, 

I 

[ A decision is given on the conflic- 
ting views noted above ,] 

Ifl^sqfl^cr ( as is the .case with the 
twelve-day sacrifice ),.gwrf^ ( existing 
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in both conditions according' io his 
option ), ( B&daf^yana Vylisa ), 

( so ; therefore )• 

Explanation : — The sage B^dar&yana 
Vy^sa says that, because of his invin- 
cible will-power, the Released soul may 
exist in both conditions z^iz., with a 
body or without a body, according to his 
option ; as is the case with the twelve- 
day sacrifice 

In the opinion of Vy4sa, the author of 
this philosophy, the Released soul 
assumes a body when he wishes to do 
so ; and when he wishes to be without a 
body, he has none ; as the Soma-sacri- 
fice extending over twelve days may be 
viewed either as an, ordinary or as an 
extraordinary ^ sacrifice ; because both 
alternatives are indicated by ^ruti. 

Sutra 13. ( 

[ An inference is drawn from the 
conclusion arrived at in Sfitra 12 .] 

( in the absence of a body 
created by his own will, — body ) 
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( Rke the enjoyment in dreams ), 

( aa it is reasonable ). 

Explanation ; — Even if it be admitted 
that he may not possess a body created 
by his own will it is not unreasonable to 
expect that the Released soul, uniting at 
his option with a body specially created 
for him by the Lord, may enjoy himself 
therein ; just as a dreaming person n ay 
experience pleasurable emotions in a 
body created by the Lord for the time 
being for his benefit. 

There is, therefore, no hard and fast rule 
that the body, assumed by -the Released 
soul must invariably be of his own creation. 

[ From these Sfitraj it is evident, 
from the stand-point of Nimb^rka, that 
even in the released state the individual 
soul’s complete union w.Hh brahma dees 
not take place. Even in his released state 
Jiva may be said to be different from, as 
well as the same with, Brahma'.] 

Sutra 14. ^ 

[ Another inference is drawn from the 
conclusion arrived at in Shtra 12. j 
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vn^ ( in thfe case of ■* existence of a 
body created by himsef ), ( there 

may be enjoyment just as in the state of 
wakefulness ). 

Explanation : — It is also possible for 
the Released soul to assume a body, 
contrived by himself to suit his purpose, 
by which he may, in communion with the 
Lord, experience enjoyments, similar to 
those of his wakeful state in corporeal 
•existence. 

This body,^ unlike the one in his 
dreaming state, may have an objective 
reality, such as one finds in his waking 
state. 

When the Released soul assumes no 
body and Indriya^, his state may be 
viewed as analogous to that of a dream- 
ing man, when wished-for objects 
have only a subjective existence in his 
mind. On the other hand, when he 
assumes a body with Indriyay, the things 
that he perceives or wishes for, are 
objectively true, 'as in the wakeful state 
of his formerly embodied existence. 
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Sutra 15. 



[ This Slitra shows possibility, for 
the Released soul, of simultaneously pos- 
sessing several bodies other than his own.] 
( just like the expansion of light 
of 2 . lamp ), ( penetration far and 

wide ), ?raT ( so ), ( as ), ( Sruti 

shows ). 

Explanation : — The Released soul can 
perceive, from a great distance, what 
is passing in minds other Jihan his own ; 
just as the light of a lamp penetrates far 
and wide, though itself occupying a 
limited spaee ; Sruti also shows so. 

For the ^ruti vide^ — 

‘‘ ( Qsuoi^ed and trans- 

lated under Stitra 22, Sec. Ill, Chap. II) 

[ Cf. in . this connection Slitra 23, 
Sec. Ill, Chap. II. ] 

Sutra 16. 

[ The range of kirowledge of the 
Released soul is now discu§,sed .] 
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( of dee^ sleep knd death, 
— deep sleep, — departure 

from the body ; death ), '^rtpW ( either 
of the two ), ( with reference to^ 

with regard to ; with an eye to ), 

(fully revealed), f% ( as, since ) ; 

( since his omniscience is fully reveal- 
ed in ^ruti ), 

Explanation : — It may so happen that 
even when in close union with the 
Supreme Soul, individual souls may 
remain quite unconscious of the blissful 
condition. Now, what the Sruti says 
about this unconsciousness is to be 
understood either with regard to one in 
the state of deep sleep, or * with regard 
to one who is justileaving the body, but 
not with regardfto one in the released 
state, when the soul retains full consci- 
ousness, as Sruti has made it clear. 

For reference, as to the full conscious- 
ness retained by the released soul, vide 

the ^ruti : — 

“ 
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( He, by gaining this celestial vision 
sees all these desired-for objects by his 
intellect. ) 

Chhfindogya, Chap. VIII, 12, 5, 

As to the unconsciousness in deep 
sleep, vide;— - 

( This person tn deep sleep, embraced 
by the All-knowing Supreme Soul, is 
quite unconscious of anything external or 
internal. ) 

Brhad&ragiyaka, Chap. IV, 3, 21. 

'5^JTrT% i ” 

( This person in d6ep sleep, even 
knows neither himself, — *hafl I am this 
or that person, — nor these created 
objects ). 

Chh^ndogya, Chap. VIII, II, 1. 

As to the unconsciousness at death, 
vide — 

“ 

^ ^1% I ’’ 
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(He, rising from^ these elements^ 
perishes, as it were, along with them. ) 

Sutra 17. 

[ The limitations of the Released 
Soul’s power are stated here. ] 

( excluding the actions 
regarding the universe ; with the excep- 
tion of the creation, preservation and 
destruction of the universe ), iteRt.'tsnH 
( because of the general topic of the 
chapter ), ( because they — 

the souls — have no place therein ), ^ 
( and ). 

Explanation : — With the exception of 
the creation, preservation and destruc- 
tion of the \intverse, other superhuman 
powers are acquired by the Released 
soul; because the Lord forms the general 
topic of the chapter, where the creation 
etc', of universe are discussed and because 
the souls have no place in that topic. 

For reference vide the Sruti : — 

‘‘ ” 
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( For thef full quotation and translation, 
see under Sdtra 2, Section I, 
Chapter 1. ) 

,Ach4rya Sankara here makes a note 
that those, who through meditations on 
the Relative Brahma enter into a condition 
of equality with the Lord, do not acquire 
the power of creating the universe, and 
thus there remains some distinction 
between those Released souls and their 
Lord ; but a meditator on the Absolute 
Brahma becomes, when released, com- 
pletely assimilated to Brahma without 
retaining any trace of his personality 
and even individuality. But AchS,rya 
Nimb^rka’s vifw is opposed to this: In 
his view, as shown^ in Sfitra 14, 
section III of this chapter, ,jthose, who 
meditate directly on Supreme Brahma 
and not on symbols as representing 
Brahma, attain directly the Supreme 
Brahma; but the meditators on symbols 
attain the Relative Brahma ( I^wara or 
Hiranyagarbha ), and finally the Abso- 
lute Brahma ( see Sfltra 14, Sec. Ill, 
Chap. IV ) ; and according to him, the 
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condition of the Released •»soul, after- 
attaining the Absolute Brahma, is now 
stated in this section IV. Sankara is a 
staunch supporter of the theory of absolute 
Monism ; he would not tolerate any 
distinction between the Released soul 
and the Supreme Soul. According to 
Nimbiirka, this Stitra has made a 
distinction between the individual soul 
and Brahma, by giving the Released soul 
a subordinate position to Brahma, only 
so far as the creation etc , of the universe 
are concerned. If Ach&rya Nimb&,rka’s 
interpretation be accepted as reasonable, 
it would lend support to the view of 
Dualism standing side by side with. 
Monism ( ), as expressed at the 

bottom of SAtra 13 of this section. 

, [ An objection, to Sfltra 17, is raised. 
and refuted. ] 

( from the direct teaching ; 
from the express statement in Sruti ), si 
( not debarred from the power regaraiug^ 
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r 

ihe zmiverse^)^ this ), ( if ) ; 51 

( no ), ( privileges 

belonging to the assemblage of the lords 
of 'the worlds ; all sorts of bliss enjoyable 
in the worlds of the gods and that of 
Brahma ( ); the master 

of a world, — assemblage ), gaT : 

(as it is clearly stated in :^ruti). 

[ This Satra consists of two parts, 
namely, an objection and its reply. The 
objection-portion is. — %?r»* 
the reply-portion is 
•] 

Explanation: — If it be objected, that 
from the express statements in the 
Chhandogya Sruti, the Released souls 
are known to be not^- debarred from 
possessing power of creation of the 
universe; the reply is, that this objection 
cannot stand ; as it is clearly inferred 
from the statements in the Sruti that 
only the enjoyments, ( and not the powera 
of creation etc., ) available in the worlds 
of the gods and in that of BrahmS. 
( snn )i are meant by the passages ( in 
question ) in the Chh^ndogya. 
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For the passages referred to in the. 
Sruti, vide: — 

¥ 1^1 ’* 

( He becomes the lord of himself, — 
his movements are unfettered in all the 
worlds ). 


ChhSndogya, Chap. VII, 25 , 2. 



1” 


( For them, who pass away after 
having realised in this life, the Self and 
these desirexi-for realities, their move 
ments are unfettered in all these 
worlds ). 

Chh&ndogya, Chap. VI f I, i, 6 , 

Sutra 19. ^ ^ ft 

I 

[ The description of the status of the 
Released soul, is continued. ] 

( becomes incapable of trans- 
formation by birth, decay and death etc.-, 
does not become subject to mutation by 
birth etc. ), ( and, also ), rtsiT ( so ), ■% 
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as), (status ; condition),, isnre {Sruli 
(says ). 

Explanation : — And the Released soul 
does not become subject to mutation by 
births, deaths and so on, as the purport 
of ^ruti in respect of the status of the 
Released soul, appears to be so. 

For reference vide the Sruti : — 

i” 

( “He — ikb Lord — is indeed Love, and 
this individual soul^ entering that Love 
certainly becon:\.es filled with bliss ... 
“When this individual soul obtains a firm 
hold of Him, so as to be ^ut of all 
danger, — Him, Who does not come within 
the range of vision, Who possesses no 
physical body, to Whom all speech is 
silent and Who cannot be confined to 
any particular locality, then alone his 
position is secure from all fear.” ) 

Taittiriyopanishad, Chap-, II, 7, i 
and 2 , 
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Sutra 20. I 

[ An argument, in support of Stitra 17 
is adduced. ] 

( show, declare ), ’Sf ( and ; also) 

{ so ; in the same way as stated in 
Sh.tr a 17, that the creation, preservation 
and destruction of the universe appertain 
to Brahma only ), ( direct 

knowledge and inference ; both ^ruti and 
Smrti, — ^ruti, — Smrti ). 

Explanation : — Both ^ruti and Smrti 
declare in one voice, that the function 
of the creation, preservation and des- 
truction of the universe appertain to 
Brahma only. 

For the Sruti vide: — 

^ I ” 

( He — the Sttpreme Soul-^\s the cause 
of nil, the Overlord of Jiva, the Lord of 
the senses ; and there is no progenitor or 
lord of Him ). ^ 

:§weth 4 watara, Chap, VI, 9. 
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For the Smrti vide : — 

( Through me — her Lord, nature 
brings forth the animate and the inani- 
mate world. ) 

Bhagabat Gitfi,, Chap. IX, lo. 

[The discourse, on the privi leges enjoy- 
ed by the Released soul, is concluded. ] 
( in respect of enjoyment only ), 
( equality ), f^TfT ( from the indica- 
tion of ^ruti ), 'g ( also ). 

Explanation: — From the Indication in 
^ruti, it is gathered also that the 
Released soul has equality with Barhma 
in matters of enjoyment only ( but not 
in matters of exercising'" power in crea- 
tion eic. ). 

For the ^ruti vide : — 

I ” 

( He enjoys all desires with the 
Omniscient Brahma ). 

Taittiriyopanishad, Chap". II, i, 2. 
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Sutra 22. 

[ The discussion on the privileges of 
the Released soul, is concluded here. ] 

^ 5 WTS%: ( non-return to fltsh ), 

( as it is understood from ^ruti ). [ The 

repetition indicates the termination of 
the chapter ]. 

Explanation: — In the case of the 
Released soul, there is no apprehension 
of return ( rebirth ), since it is evident 
from Sruti. 

For reference in the ^ruti, vide; — 

“ srf^wnnr i ” 

( Those, who proceed by this path, do 
not turn bach t^ this mortal whirlpool. ) 

Chh^ndogya, Chap. IV, 15, 6. 

Smrti also corroborates this idea; — 

( 3 ut on attaining me, O son of Kunli 
there does not recur a rebirth. ) 

Bhagabat GM, Chap. VIII, 16. 


49 
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In the^ explanation of. this SAtra, 
Achftrya Sankara says that the return of 
the meditators on Relative Brahma, has 
been denied herein by Achflrya Vyftsa ; 
and that it must be admitted, with a 
stronger reason, that the non-return of 
the meditators on the Absolute Brahma 
is a settled fact. 



GLOSSARY. 


Aby^krta ... Non-manifest; un- 

differentiated. 

Abyakta ... Unrevealed to the 

senses; the unmani- 
fested state of self; 
, the causal body. 

Ach&rya ... A teacher; a professor. 

Adhwaryu A priest who recites a 

portion of the Yajur- 
.,veda in a sacrifice. 

Adityg. 1 %.,^ The sun; Sun (the- 

deity). 

Adrshta The unseen ; fate ; the 

effect of actions wait- 
ing as a latent force to 
bear fruit in future. 

Agni-Vidyfi, ... The process of medita- 

tion taking fire as 
symbolising Brahma 



( ii ) 


Agni-hotra 


Ahavanty^lgni 


Aja 


A]h 


Akshara 


-■A Vedic rite requiring 
perpetual mainten- 
ance, by the twice-born 
(the first three castes 
of the Hindus), of a 
sacred fire to which 
oblations are made at 
stated times. 

A consecrated fire to 
which oblations are 
offered. 

The Unborn (mas- 
culine) f 
a he-goat. 

The Unborn (femi- 
nine) ; a she-goat. 

The*^ first one of the 
five plimary eleftients; 
the subtlest of the 
elements filling all 
space. ( It sometimes 
stands for the Uni- 
versal Soul.) 

The Imperishable. (It 
stands for the Uni- 
versal Scul.) 



( iii ) 


Ananda ... Bliss. 

Anandamaya ... Bliss immense; All- 

bliss. 

Anu^aya ... The remnant of the 

meritorious work, un- 
enjoyed in the world 
of the moon. 

{vide Stltra 8, Sec- 
tion I, Chapter III.) 

Anuv^da ... Primarily, a re-state- 

ment of an already 
accepted exhortation: 
Secondarily, Eulogy; 
Glorification ; an 
illustration. 

Ap&na ... Peristaltic function 

evacuation and mic- 
turition; one of the 
five functions of 
Prfliia, the Life- 
Energy; one of the 
five vital forces. 

Archir&di M&rga The path of which the 
first stage is rays, 
through which the 
Enlightened ascend 



{ iv ) 


Asat 

Asura^ 

A 4 wamedha- 

Yajna 

Ativ&hikiih 

Atm^. 


to the . world of 
Brahma after death. 
(This is also called 
the Path of the gods 
or the Northern 
Path.) 

„ (Literally) that which 
is non-existent; that 
which yet remains to 
be manifested. 

(Literally) those who 
delight in sensual 
pleasures*, the devils; 
the baser and lower 
propensities of the 
physical senses. 

A sacrifice in which 
fiesh 01 a horse is 
offered as oblation. 

. Spirits or deities con- 
ducting the departed 
soul through the path 
of the gods. 

. Self; soul; [It stands 
sometimes for the 



( V ) 


A^rama 

Bahvrcha 

Bklyz ’ 

BhtimS ^ 

Brahma ... 

Brahm^ 

Brahmacharya... 


■ indivrduat soul ( Jiv&t- 
and sometimes 
for the Universal Soul 
( Param&tma)]. 

One of the four orders 
or stages of life. 

A priest who recites a 
portion of the Rik- 
veda in a sacrifice. 
Childhood; Child-like 
simplicity. 

The Vast; the Infinite; 
the Perfect [the word 
indicates the Uni- 
versal Soul]. 

The Supreme Being; 
the Universal Soul. 
I4wara; Hiranyagarbha; 
the Relative Brahma; 
Brahma in His rela 
tion to the world. 
The first one of the four 
orders of life; the 
student life; absten- 
tion from sexual 
enjoyment. 



( vi ) 


Brahma-Jn^na... The knowledge of 
' Brahma; the realisa- 
tion of Brahma. 

Br&hmajja ... A Brahmin by caste; 

one who knows 
Brahma; the explana- 
tory portion of the 
Vedajr; a section of a 
chapter of Sruti. 

Brahma-pura ... The city of Brahma, 
figuratively meaning 
the human body., 

Brahma-Vidyfl.*. Exposition of Brahma, 
and henfie process of 
meditation onBrahma. 

Chaitanya ... Copsciousness. 

Chamasa ... A ladle ; a big spoon. 

Charana ... A foot ; a fourth part. 

{vide 3^Ltra.y 25-26, 
Section I, Chapter I); 
Conduct {vtde Sfltra^ 
9-11, Sectiop I,, 
Chapter III). 

Chhandoga , ... A priest who sings a 

. portion of the S^ma 
Veda in a sacrifice. 



( vii ) 


Chinmaya All-conscionsness; All- 

intejligence ; All- 
knowledge. 

Chit Consciousness ; in- 

telligence; knowledge. 

Daharlik^^a The small cell within 

the heart. 

Dakshi^^ ... The sacrificial fee paid 
to the priest for his 
labour. 

Dakshin^yana The period of the sun’s 
motion from the 
summer solstice to the 
winter solstice; the 
period of the southern 
motion of the sun. 

Deva-Yana ... The path of the gods 
through which the 
Enlightened ascend 
to the world of 
Brahma after death. 
(This is also called 
the Archir&di M^rga 
—the path indicated 
by the rays etc.). 



C viii ) 


Devai' 


DMmra-M&rga 


Dhydna 


Div 

Pwija 




■Garhapaty&gni 


The Bright Ones ; the 
gods ; the. nobler and 
higher propensities of 
the senses. 

The patli of the smoke, 
through which an in- 
dividual, after doing 
works of public 
utility pr other good 
works, ascends to the 
region of the moon. 
(This is also called 
Pitr-yftna — the path 
of the Fathers.) 
Meditation; concentra- 
tion of the mind. 
Heaven. 

The ^wice*born ; the 
first three castes of 
the Hindus, who have 
got the initiation in 
G&yatri. 

The fire, kindled by a 
householder on his 
return from the pre- 
ceptor’s house at the 



expiry of |he period 
.of the first order of 
life (Brahmacharya). 
[This fire is to be 
maintained perpetual- 
ly till his death.] 

<!i%atrl ... A Vedic metre of six 

syllables ; a hymn to 
the sun, or rather to 
the Creator of the 
Universe, contained 
in the Rik-Veda and 
repeated three times a 
day by a Br^mainia after 
his investiture with 
the holy; thread. 

•G&yatri- Vidyfb .,The process of medita- 
tion taking Gft.yatri 
as the symbol for 
Brahma. 

Gunaj ... The constituents of 

PradhS,na; such as 
Satwa (intelligence). 
Rajas (activity) and 
Tamas 'ignorance). 



( X ) 


Hira^iyagarbha 


Hit^ 


Hots 


Indriya^ 


I'swara, 


The Universal Ego; 
the first manifestation 
of Brahma ; the Per- 
sonal God ; the Rela- 
tive Brahma; Brahma 
in His relation to the 
universe ; BrahmS ; 
Hwara. 

The common name of 
several capillaries 
leading from the 
heart, where the in- 
dividual soul enters- 
in sound sleep. 

The chief priest in a 
sacrifice; the priest 
whose duty it is tO' 
utt^r the Vedic in- 
cantatdofis and to 
offer libations to the 
sacrificial fire. 

The senses and the 
dynamic centres^ of 
action. 

The Personal God; the 
Lower or Relative 



( xi ) 


Brahma; « Hiragya 
garbha; Brahm^. 

Jiva ... An individual soul. 

... The individual soul as 

'> 

distinguished from 
ParamUtm^, the Uni- 
versal Soul. 

Jyoti ... Light. 

Jyotishtoma ... A kind of Vedic 

sacrifice where flesh 
of animals is offered 
as oblation. 

Kalpa ... A design; a cycle of 

creation as designed 
by the Creator. 

Karma ... Work; sacrificial act; 

a sacrifice. 

Karmtnga-Vndyft The process of medita- 
tion prescribed in 
Sruti as a necessary- 
part of a sacrifice. 

Kt^raiiay ... Instruments of senses 
and actions. 

The doer; the agent; 
the master; the lord. 


Kart^ 



( xii ) 


Krshnapaksha The dark lunar fort- 
' night; the fortnight of 
the waning moon. 

Ku4^ ... A kind of sacrificial 

e 

grass. 

Madhu-Vidy^... The process of medita- 
tion on Brahma taking 
the sun as a symbol 
for Him. 

Mah&n ... The great. 

Mahfln-Atm^ .. The Great Universal 

Ego. 

Mahat ... (According to 

S^nkhya) the prolific 
Nature, the primal 
evolution of matter, 
the^ Intelligence; 
(according to Sruti,) 
the Universal Ego. 

Mantra ... A sacred text; incanta- 

tion. 

The name of the king 
who was the first fore- 
father of the human 

r 

kind. 


Manu 



Mauna 




Mudr^l 


Muni 


N^chiketa 


( xiii ) 

The state oh a Muni^ 
the 'state of speech- 
lessness in constant 
meditation. 

.. The mysterious power 
of Brahma in pheno- 
menal emanation; the 
creative energy of 
Brahma; an illusion. 

I.. Intertwining the 

fingers in religious 
worship ; any gesture 
made by the fingers; 
any gesture. 

.. One who remains 
speechless in constant 
meditation. 

Fire; (specially the 
fire, kindled by 
house-holder on his 
return from the first 
order of life(Brahma- 
charya), to be main- 
tained perpetually till 
his death; same as 
•G&,rhapaty^gni. 



( xiv ) 

NIbdl ... A veinule, 

Naishthika- 

BrahmacMri ... One who has taken 
the vow of life-long 
celebacy, residing in 
the house of his pre- 
ceptor. 

Om ... The mystic name of 

Brahma. 

Panchiigni-Vidy^ Meditation by and 
through the five 
imaginary fires (for 
explanation vide under 
Sfitra 1, Section I 
Chapter III). 

Panchikara^aM. Qintuplication; inter- 
mixture, in certain 
propo'rtions, of ail 
the five primary ele- 
ments, namely Akfi4a, 
air, fire, water and 
earth, for the foftoa- 
tion of the gross ele- 
ments. 

P^^iditya ... Erudition. 



ParamStinS, ■ ... 
P^riplava 

Paurnam^sa- 

• * < 

Pitr-Ykna 


Pradhftna 

Prakiti 


( XV ) 

The Universal Soul ; 
the Supreme Soul. 

, Stories prescribed for 
recitation in the in- 
tervals of performing 
the horse-sacrifice. 

A particular kind of 
sacrifice performed in 
every full moon day. 

, The path of theFathers, 
through which an in- 
dividual soul on doing 
works of public 
utility or other good 
works ...ascends to the 
region of the moon 
after death to enjoy 
there the effects of 
his works. [This is 
also called Dhfimra- 
M&rga — the path of 
the smoke.] 

. The Primordial Matter 
(of S&nkhya). 

• The Causal Nature. 



( xvi ) 


Pralaya 


Px^na 


Pranava 


Pr^rabdha 


Pratika .r. 

Purltat ... 

Purusha 

P Arva- Mim^nsS. 


Re-absorption in the 
cause; generel dis- 
solution. 

The life; the Life- 
Energy ; the Chief 
Vital Force; respira- 
tion; the first one of 
the five vital forces. 
The word ‘Om’ (^^) 
which is the shortest 
symbolical name of 
Brahma. 

The oper9,tive part of 
the consequences of 
one’s previous works. 
A symbol of worship. 
Pericardium (?) 

The spkitif an embo- 
died person. 

The name of the 
philosophy, by the 
sage J aim ini, regard- 
ing the portion of the 
Vedai' on sacrificial 
works and other re- 
ligious ceremonies. 



( xvii ) 


Raja® 

Rishi . 
Ritwik 

RudrAksha - 


Sl.dhaka 

SSidhanll 

Sam4,ch^ra 


Activity : excitabiii't)r; 
cause of pleasurable 
sensation. 

M A seer. 

.. A priest appointed to 
perform some Vedic 
‘ rites; a priest for per- 
forming rites related 
to the Rik-Veda. 

_ A kind of berries, of 
which the seeds are 
worn by some re- 
ligious sects of the 
Hindus, as rosary 
around their necks, 
heads and arms etc. 

.. A person devoted to 
'Religious practices 
■ with a view to attain 
salvation. 

Practices with the 
view of salvation. 

.. Name of the book con* - 
taining the rules for 
the performance of 
Yedic rites. 



'( xyiii ) 


SarnSna ... Assimilation; one of 
the five functions of 
Prd-na, the Life- 
Energy; one of the 
five vital forces.’ 

Samvarga-VidyS, A particular kind of 
meditation. 

Sanchita- Karma A person’s accumulat- 
ed works, of which 
the . „ consequences 
have not as yet begun 
to operate; the ac- 
cumulated merits and 
demerits of a person^ 
the consequences of 
which yet remain 
suspended. 

Sannyfisi ... An ascetic ; a re- 
nouncer 8f the world. 

gflstra Scripture; the body of 

rules for regulating- 
conduct. 

Sat ... The Ultimate Reality.; 

the Eternal Existence; 
the Real Being; the 
Rehl Thing. 



( XIX ) 


Satwa* 

.» . InteHigence? stability. 

Sava, 

. ... , Seven libations to one 
fire, prescribed to be 
performed by the 
•A-tharva^ikai- (the 

s.tu dents of the 

Atharvaijik school). 

Smrti 

*.. The texts deduced 
from ^ruti and kept 
in memory; tradi- 
tions. 

Soma 

... A sacrificial plant or 
- its juice used in Vedic 
sacrifice. 

^raddh& 

Faith; devotion. 

Sruti 

JThe Vedaj including 
the Upanishad^. 

^hdra 

The fourth and lowest 


caste among thte 
Hindus ; one in a 
' sorrowful mood of 
mind; [For explana- 
tion viae under SAtra 
39, Section III, 
Chapter 1 1* 



( XX ) 


^ukla-Paksha... 


Slit r a 


Tamas 

Tejas 

Tribrtkara^a ... 


'The bright lunai fort- 
night; the fortnight^ 
of the waxing moon. 

An aphorism with 
minimum of words 
and maximum of 
sense; a tarse 
sentence. 

Ignorance; Perish- 
ability. 

Heat; the element 
Fire. 

Triplicatfon; intermix- 
ture of the three 
visible elememts, 
nam^ely, fire, water 
and earth, for the for- 
mation of bodies. 


Udflna ... Cerebration; one of the 

five functions of 
Pr&.na, the Life- 
Energy; one of the 
five vital forces; 
activity of the 
cbrebralau rves. 



( xxi ) 


Udgitha ■ ,,, A sonorous prayer, 
prescribed in the 
Slima Veda, to be 
sung aloud. 

Uktha « A metre of one syllable; 

a part of the S^ma 
Veda. 

Upakurv§,na- 

Brahmachfiri A student who takes- 
' . the vow of continence 

for a limited period 
only. 

Upanishad ^ The secret of attaining 

Brahma^- the know- 
ledge c Brahma; a 
treatise '^ealing with 
the knowledge of 
Brahma. 

Upaplitaka ... A minor sin. 

UpS,sanfl ... Worship; Divine 

Meditation. 

l?ttarflya:^iLa . . The period of the 

sun’s motion from the 
winter solstice to the 
summer solstice; the 



( xxii ) 


Vaisw^lnara . . 


Vaisw&nara- 

YidyL 


Vtyaprastha . 
Varu^a-Loka. . 


V&yu 

Vedaj 


period ^ of the 
northern motion of 
thjfe sun. 

The digestive fire; the 
gastric . heat: the 
Universal Manhood 
(Brahma) — the sum- 
total of the created 
beings; Bfahmainthe 
form of the Universe. 
The process of medita- 
tion on Brahma taking 
the digestive fire of 
the animal body as 
the symbol. 

Retirement to the 
foresf life. 

The Nebular Region; 

the region ' of ^ thb 
' aqueous vapour. 

Air. 

The most , ancient, 
authentic and pre- 
historic -scripture of 
the Hindus. 



Vidki 
V idy^ 

\idyut-Loka 

Vytna 

Yajamllna 

Yajfia 

Yoga 
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Injunction. 

A process of medita- 
tion; a mode of wor j 
ship; knowledge. • 

The region of electri- 
city. 

Circulation of the 
blood; one of the five 
functions of Pr&,na, 
the Life- Energy; one 
of the five vital 
forces. 

The performer of a 
Yajna; the sacrifices 

A sacrifice. 

(Literally) union ; 
al^rtact meditation for 
union with the 
Supreme Being; the 
name of the philo. 
sophy, by the sage 
Patanjali, teaching the 
process of union of 
the individual with 
the Universal Soul. 



( xxiv ) 


Yogi 


One who practises 
abstraction; one who 
practises abstract 
meditation. 



